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NOTE. 


There are two very useful aids to the correct 
understanding of the Bhdshya on the Brha- 
ddranyaka-Upanishad, via., Suresvar&chirya’s 
Vdrtikas and Vidyarapya’s Vdt tileasdra Both 
these works hav® been consulted m translating, in 
addition to Anandagiri’s Tikd. The foremost aim 
of the Translation, as in the ca^e of previous 
volumes of the ^ties, has been, the faithful repro 
d in EngV ) of the thoughts of ftankanv 

bbufcrya. 

have to express my sincere gratitude to 
Mr. i > *ye n ^ afcaramial:i B A > h.l\, Principal, Train- 
ing 'V* Mysore, who has kindly read the whole 
translation in proof and given me several useful 
suggestions. 


1919 


M. H. 




INTRODUCTION. 


Th$ Brhaddranyakopanishad , as its name 
implies, is the biggest of the Upanishade. It deals 
with a large Dumber of topics and its importance 
to a student of advaUa is greatly increased by the 
fact that Sankarach&rya in his commentary upon 
it has exhaustively treated the various pro- 
blems which arise in Upo.nishadic philosophy. 
The Upanisbad belongs to the Suklayajuroeda and 
is in two recensions— the Mddhyandina and tho 
Kdnva; but the difference between the two texts 
is very slight. It is the latter recension that is 
commented upon by Sankara. 

The Upanishad consists really of eight 
Adhydyas or chapters, being eight out of the 
one hundred chapters of the Suklayajnrveda- 
Brdhmana , which for that reason is known as 
Satapatha- Brdhma?ia , The first two chapters, 
>owever, are not concerned with self-knowledge 
,nd have not accordingly beeu commented upon. 
Each of the Adhydyas is divided into sections 
called Brdhmanas and the first three Brdhmanas 
of the third Adhydya or of the first — regarding the 
Upanishad as consisting only of six chapters — are 
here presented in English translation. Before 
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dealing with the subject-matter of these Brdhma - 
wa$ t it is necessary to refer briefly to the topics of 
a preliminary nature which the Bliashyakdra 
discusses in his Introduction. These are chiefly 

two: — 


(i) The first topic relates to the means by 
which the survival of the individual 
self after death can he known. Thf 
Veddntin maintains, as against the 
Mimdmsaka , that the self’s survival 
can be known for certain only 
through revealed authority. His 
argument in support of this position 
is simple. If the survival of the self is 
not known through revelation, it must 
be known either through perception or 
inference. It cannot be perception 
because, if the fact of its survival 
could he perceived, there would by 
no difference of opinion regarding it. 
Nothing that is perceivable remains 
the subject of doubt after close 
scrutiny. Nor can the self’s survival 
of the body be made out from 
inference, for inference being natur- 
ally based on experience, is not 
entitled to be heard in a mattei 
which refers to a period after this 
life and is .therefore necessarily 
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beyond experience. Natural reason 
can, at best, only suggest the 
probability of the conclusion that the 
self survives the body ; but for a 
positive knowledge of it we must 
depend upon revelation and revelation 
alone. We may, in passing, point 
out the importance of the view 
hare set forth. According to the 
Mtmdmsaka the function of tha 
Scriptures stops short at the pres- 
cribing of rites , but according to 
the Vrrtilntm it becomes much 
exalted, being nothing less than 
the communication of the deepest 
spiritual truths 

(ii) The second topic relates to the mutual 
relation of the karma - and jndna- 
kd?idas of the Veda Sankaracbarya 
often dwells on this subject in his 
commentaries. For example, in the 
introduction to the l^dvdsyopauishad 
he shows how karma , by aiding the 
purification of the heart (sattva- 
?uddht), serves as a preliminary to 
the acquisition of right knowledge 
and the realisation of the self. Here 
it is another aspect of the same 

subiect that is touched upon. The 

* ** 



karma- and jndna- kdndas both imply 
a self surviving the body and 
are accordingly significant only for 
those that believe in such a self. 
Some among these believers may be 
actuated by selfish desires ; and for 
such is meant the karma-kdnda. 
Others again, although ignorant 
of the true character of the self, may 
yet feel convinced that selfish 
activity can bring only misery in its 
train The jtidna-kdnda is intended 
to enlighten such in regard to the 
truth about the self and enable them 
to free themselves from the bondage 
of life. 


First and Second Brahman as. 


The first two Brdhmanas are taken up with 
the subject of meditating upon the horse-sacrifice. 
Meditation or updsana , as it is termed, is a process 
of mentally identifying one’s self with the object 
meditated upon —a process not mearly of thinking 
about it but actually becoming it in imagination . 1 
Such a process naturally consists of two stages — 
the first one of coticentration in which the mind 
is abstracted entirely from everything but the 


1. Vide BJuUhya on iii, 9. p. 92. 
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object of meditation ; and the second one of 
sympathetic imagination in which union with that 
object is actually experienced. There is nothing 
unsound or illegitimate in this exercise, for accord- 
ing to the Vedanta, the difference between one 
thing and another is formal and nominal, reality 
being equally present in ail. The aim of the 
Veddntin is to attain to thi3 reality underlying all 
things by effacing external differences and updsanas 
rightly serve as exercises preliminary to such 
attainment. Practice in updsanas leads to the 
cultivation of two habits of invaluable help in the 
struggle for spirituality — the intellectual one of 
intense concentration and the emotional ono of 
feeling akin to objects usually regarded as outside 
oneself. 

And now as regards the meditation itself. It 
has three phases of which the first two are in tbo 
nature of auxiliaries to the third or the chief 
meditation upon the Asvamedha. In each case the 
meditation consists in mentally identifying the 
object meditated upon with Virdj which is in 
effect the Veddntic term for the universe as a 
whole. The meditations upon the horse and the 
Agni % by which term has here to be understood the 
sacrificial altar, form part of the Asvamedha rite as 
well ; and the sacrificer who identifies himself with 
either of these, through an effort of will, rises 
above the ordinary life of narrowness. But hem 
B. ii 



the imagination is stretched still further, for ths 
devotee has to contemplate himself as one with the 
universe, fie also performs the sacrifice but only 
subjectively — as a mere mental operation ; and the 
object sacrificed, the god propitiated and the result 
attained are all himself viewed as not distinct from 
the whole. In other words the meditation on the 
Asvamedha is an exercise in losing the narrow 
self to gain the wider one. 

A person that succeeds in this exercise 
consciously lives a universal life ignoring in- 
dividual concerns. He rises from a feeling of 
separateness and dependence to a feeling of unity. 
But the unity that he experiences includes differ- 
ences and does not efface them. He has no doubt 
discovered the interrelation between part and 
whole ; but he has not yet risen from the notion of 
Appearance to that of reality ; for in truth there are 
no parts at ail and the whole is integral and one. 
He is therefore still unenlightened in regard to the 
true character of the self. He is still under the 
spell of avidyd and is an andtmajna . And until 
^elf-enlighfcemnent is attained through the dispel- 
ling of avidyd he cannot escape from the endless 
whirl of transmigration. It is this enlightenment 
that forms the aim of the Upanishad. The above 
consideration enables us to discover why this 
meditation is mentioned in the beginning of the 
Cpanighad. The Asvamedha sacrifice is the 



highest of rites and its fruit may be reaped either 
by performing it in the ordinary manner or by 
meditating upon it. ^ But that result ie not final 
deliverance which can be secured only by right 
knowledge, tbe subject-matter of the Upanisbads. 
Thus these two Brdhynanas serve as a connecting 
link between the ritualistic section and the know- 
ledge section and are intended to suggest tbe 
excellence of jndna as compared with karma or 
updsana. 


We have in the bhdshya on Passage 1 of the 
second Brdhmana , a discussion on the nature of 
effects in general. Sankara begins this discussion 
by controverting the view of the nihilist who does 
not recognise the causal relation at all and believed 
that whatever is produced, is produced from no- 
thing. This belief tbe nihilist bases upon the 
commonly accepted notion that the causoi must 
of necessity exist just prior to tbe production of 

♦This belief that meditation yields the same result as 
the performance of the saorifice marks an important stage 
in the development of Vedic religion. It implies that 
religious life is its own proof and does not require any out- 
ward sign to bear witness to it, for religion primarily is a 
matter of will and feeling activity. We probably find here 
the step whioh eventually led to the doctrine that 
is the sols means of liberation. 

fBy this term is here to be understood the 'material 
cause* unless otherwise qualified. 
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the effect. He says that the pot, for instance, 
which is an effect, comes into existence dfter 
destroying its cause, — the lump of clay; and that 
consequently the effect is produced only in the 
absence of the cause. The flaw in this argument, 
as pointed out in the commentary, arises from a 
misapprehension of what the cause really is. The 
cause of the pot is not the lump of clay as has 
been naively assumed by the nihilist but the 
material or substance clay; and although the lump 
may be destroyed before the pot is produced, the 
substance — clay — is there and it will not therefore 
do to regard the pot as produced from nothing. 
The lump also is an effect or mode of the clay and 
the production of the pot does not involve the 
destruction of its cause but only the destruction 
of some one of its other effects. 

Forced thus to admit the existence of clay 
immediately before the production of the pot, the 
nihilist who regards everything as momentary asks 
what guarantee there is that the material clay 
endures in the effect and is the same after its 
production as before. The clay that constitutes 
the cause, he contends, may well be different from, 
although similar to, the clay in the effect. The 
commentator remarks that the identity of the clay 
in the two is vouched by perception and that any 
ether supposition by striking at the very root of 
pennanenoe would put an end to all the activities 
ef life. 



Having thus shown the necessity for faha 
causal relation, Sankara proceeds to discuss the 
Mature of the effect by asking whether it is 
produced or only manifested. If the effect is pro - 
duced y it is temporary in character; if, on the other 
hand, it is manifested , it is permanent and persists 
always in 8ome form or other. Each of these 
views is held by one or other of the various 
schools of Hindu philosophy. The former is 
called the asat-k&rya-vdda and is prominently 
associated with the Nydya; and the latter is known 
as the sat-karya-vdda and is similarly associated 
with the Sdnkhya. A little inquiry will show that 
these opposing theories are closely connected with 
fundamental differences between the systems in 
interpreting the inner character of the sensible 
world. Both Nydya and Sdnkhya are realistic 
inasmuch as they, besides postulating the existence 
of an eternal and independent sentient principle, 
recognise that the physical universe is a reality. 
But they differ widely in their ultimate conception 
of what that reality is. While the one regards ifc 
as multiform, the other views it as unitary: — 

(i.) According to the Naiydyika hypothesis, 
the universe, at bottom, is diverse in 
character, its ultimate constituent 
being atoms of different orders 
possessing varied characteristics but 
all supersensuous aud therefore in- 
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visible and intangible. These atoms, 
under fche influence of extraneous 
causes, unite to form the various 
visible and tangible objects of our 
experience. The effect thus becomes 
an aggregate of its causes and is yefe 
supposed to exhibit characteristics 
other than those belonging to its 
parts. ^ Starting with such an 
hypothesis, the Naiydyika cannot but 
introduce novelty into the effect and 
explain the whole as distinct from 
the parts constituting ifc;+ for other- 
wise the disparity between cause 
and effect will remain unexplained. 
Having first broken up reality, the 
Naiydyika is obliged to create 
it anew. 

(ii.) According to the Sdnkhya hypothesis, 

♦The Naiydyika recognises mere mechanical aggregate* 
fltaa as for example a heap of bricks; but the existence ot 
Mtefc aggregates is here ignored as not being relevant when 
talking of creation from atoms. There can be no heap of 

afce mt. 

, fThe parts are stated to be in mechanical relation 
(tsmyogcijt one with the other while they, taken collectively, 
tear * different and a more intimate kind of relation 
(j am+cdpa) to the whole. Thus the distinctness of the 
is explained by postulating a unique, almost mysteri- 
eas, relationship known as samavdya* 



on the other band, the underlying 
feature of tbe physical universe is 
unity; and, instead of the varied 
atoms of tbe Naiydyika , we have 
here, as the ultimate result of 
investigation, the pradhdna , a single 
and self-dependent continuum which, 
although itself undifferentiated, is 
complex in its nature and possesses 
tbe capacity to develop into the 
infinite variety of the universe. Tn 
other words wa have here, not crea- 
tion ( arambha ), hut evolution 
(parindma); and an effect is not an 
aggregate of parts, somehow united, 
but the result of continuous growth 
in a single substance. This self- 
containing pradhdna , evolves 
practically" without any external 
aid, so that there can be nothing in 
tbe effect which was not already 
latent in the cause. ‘Cause’ and 
‘effect’ are merely relative terms 
applied respectively to the prier and 
later stages of the same evolving 
substance; and the distinction be- 


*T hectically the 'yurutha' or * soul ' must be 
looking on if the pra&hdna should evolve. 
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tween these terms accordingly turns 
out to be only formal, not substantial. 

The various systems of Hindu philosophy, as 
already stated, fall into line with one or the other 
of these two extreme views. The Veddntin sides 
with the Sdnkhya and to him, as to the Sdnkhya , 
the effect pre-exists its manifestation. The agree 
ment of the Veddntin with the Sdnkhya should, 
however, be understood with a qualification." On 
the empirical plane, the Veddntin also speaks of 
the clay as the cause of the pot (pariridmyuvdddna); 
but ultimately the clay to him is as much an effect 
as the pot, both being alike the illusory 
appearance of Brahman, the common ground 
( vivartopdddna ) of all. Cause and effect 
are both phenomenal and each possesses 
its essence in and through Brahman. In other 
words they have no existence apart from Brahman 
When ‘cause* and ‘effect* are understood in this 
special sense, the Veddntin can side with 
neither the Naiydyika nor the Sdnkhya. He can- 
not say with the former that the effect does not 
exist before its production because its essence, the 
substratum, always exists. Nor can he say with 
the latter that the effect exists before it is pro- 
duced, for the effect itself is illusory and never 
really exists. Thus according to the Veddntin the 

*Thii aspect of the question is not* discussed in the text 
but elsewhere. Vide Com: on Bv: Sdtrdt: II, i, 14 — 20. 
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effect is neither created nor manifested. It is 
illusory, by which the Veddntin means that the 
question about the nature of effect is not of ulti- 
mate significance. Real unity with apparent 
diversity is his explanation here as elsewhere 
This is the vivartavdda of the Veddntin as distin- 
guished from the parindma-vdda of the Sdnkhya 
and the drambha-vdda of the Naiydyihx. 


Third Brahro&na. 


The subject-matter of the third Brdhmana 
also is meditation, but this time it is meditation 
upon Prana. But what is Prana ? To under- 
stand this we must find out what, according to 
the Vedanta is the outfit of the individual self 
or jiva for passing through life and experiencing 
the good and bad that may be the result of its 
past deeds according to the law of karma. 
Broadly speaking the jlva , as long as it maintains 
its individuality, is endowed with two faculties 
which are known as buddhi and prana and of 
which all the powers possessed by it are 
only varieties. Buddhi stands for the principle 
of conscious life and prdna, for the principle 
of non-conscious life. We see, hear, touch, taste 
and smell. We possess motor activity as a 
result of volitional impulse All this is the 
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result; of our possessing buddhi. Again we inhale 
&od exhale air ; we digest the food we eat and 
the blood circulates through our body. 
All this non-conscious activity — not the 
less necessary because it is non-coDScious — is 
due to our possessing prdna. This is the funda- 
mental significance of prdna although it is also 
used in a variety of other senses in the XJpani- 
sbads. One special feature of prdna, thus under- 
stood, forms the central point of the parable 
in this Brdhmana. All the senses and other 
vital organs, no doubt, function for the sake of 
the whole system and thus contribute to 
self-preservation. But over and above this 
contribution to the general well-being, these 
organs operate in a manner which cannot ho 
regarded as ministering directly to the wel- 
fare of the whole. The eye, t.q. sees and 
thus protects the body from possible destruction 
which might arise in its absence. But this 
organ can attain to special excellence m seeing, in 
virtue of which one’s eyes are judged to be superior 
to those of another. This extra excellence 
ministers directly, not to self-preservation, but 
only to self-gratification. Again in the case of 
the sense of taste, the food that is eaten contri- 
butes to the upkeep of the body; hut the organ of 
taste seeks its own gratification also. Prdna on 
the other hand, exhibits no such selfish propensities 
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and all its functions are directed solely toward® 
the maintenance of the bodily system as a whole. 
This entire unselfishness of prdna is utilised in an 
allegorical manner to impress the vast importance 
of leading a disinterested life. 

Hitherto we have considered only the psychic 
prdna housed in the microcosmic body; but, in 
agreement with the general scheme of the Vedanta, 
there is also the cosmic Prdna which is the totality 
of the various psychic prdnas. It is this cosmic 
Prdna * that is the subject of meditation in this 
Brdhrroana. When the devotee succeeds in identi- 
fying himself with this cosmic principle, he becomes 
unselfish and therefore sinless and deathless. 
Selfishness is the only sin and the ODly source of 
death and when that is overcome there is no sin 
and no death. In other words this updsana leads 
to a feeling of oneness with the universe — a result 
which is, in effect^ the same as that to be 
attained by the meditation as taught in the first 
two Brdhmanas. 

•Otherwise known as Htrany<nfai bha. He is 
oharoterised both by buddhi-sakti or jn&na-zakti and prdna- 
sahti or kriya-sahti . In this meditation the latter aapeot is 
regarded as essential. 

fThe only difference is that while the identity there U 
with the sensible universe (or Virdj % the deity presiding over 
it), here it is with the subtle universe (or Uiranyagarbha , 
the deity presiding over it) — the logically prior stage of the 
eeneible universe. 
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We hare a pretty long discussion in the 
bhdshya on Passage 1 of this Br&hmana which 
finally turns upon a point of ethical importance 
and discloses to us what the conception of ‘duty' 
according to the advaita is. The significance 
which any system of thought attaches to the term 
# duty’ naturally depends upon what, according to 
that system, constitutes right ( dharma ) and wrong 
( adharma ) or to use a single Sanskrit term for both l 
'karma,'. What the Vedantic criterion of dharma and 
adharma is, is however too large a subject for discus- 
sion here and we shall accordingly content our- 
selves with mentioning two points about ‘ duty’ as 
can be understood from the discussion in question. 

The first point emerging from the discussion 
is that all duty is regarded as a means to an end 
and not as an end in itself. Desire is the basis 
of duty as it is the basis of the rest of our actions. 
This teaching that duty hinges on desire and that 
its performance is directed towards the attainment 
of an end makes advaita on its moral side, 
utilitarian; but not, however, in its commonly 
accepted sense as the following consideration will 
show. The object aimed at in all the duties is 
the same , viz., the cleansing of the mind or the 
purification of the heart- -sattvasuddhi^ as it is 
called — which qualifies for self-realisation, the 
highest good of man. There is a tendency inherent 
in human nature to yield to selfish or natural 
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impulses which is termed durita and which hinders 
man from striving whole-heartedly for the attain- 
ment of spirituality. It is the removal of this 
durita that is termed sattvasuddhi — a result which 
is negative in character and has no direct bearing 
whatever upon material well-being. If we still 
desoribe the Vedantic conception of duty as 
utilitarian, we use that epithet in its widest sense 
as comprehending all cases which involve the 
pursuit of an end. The end here is self-discipline, 
such as is calculated to serve as an aid to a correct 
knowledge of one’s own self. 

The appeal made here to a spiritual goal 
in explaining duty should not be regarded as 
rendering it exclusively religious and therefore 
speculative and unpractical. For the duties enjoined 
in the Hindu Sdstras are of various kinds and 
while there are those which are religious, there 
are also others, such as the duty we owe to our 
parents, which are of immediate practical signi- 
ficance. The one set of duties being quite as 
binding as the other, the Vedanta cannot be said 
to be concerned exclusively with religious duties. 
Bather it raises even secular duty to the level of the 
religious by investing it with a spiritual meaning 
and laying special emphasis on it. 

As may be gathered from the discussion on 
the passage we are considering, there is also a 
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second point about duty/ Every deed is ordinarily 
designed to yield a specific result, but any good 
deed {vihita karma), according to the Vedanta, can be 
transformed into a duty, if the doer entirely shifts 
his thoughts from its specific result and performs 
it with the deliberate view of securing the common 
end of all duty, viz., durttakshaya or sattvasuddhi 
In the phraseology of the Vedanta all kdmyaharmas 
may become mtyakarmas and much of the daily 
life of the Hindu is, in theory, based upon the 
principle of performing kdmyakarmas as mtya - 
karroos* Ail that he does, he ought to do, not for 
securing the worldly benefit which it may yield, 
but merely from ‘a sense of duty.’ Thus motive 
becomes the guiding factor and whether an act is 
a duty or no lies not in the act itself but in the 
intention of the doer. The deed as such is im- 
material; the spirit in which it is done is what 
counts. In ethical discussions a great deal is heard 
about motives or consequences being the real 
criterion of morality. Obviously in a system of 
ethics predominantly collectivist the consequences 
of our actions should loom large; but in a system 
like the Ved&nta which is predominantly in- 
dividualistic, it is not difficult to see wljy so much 

*This is mshkAma-karma and it is this art of doing 
the usual and yet deriving from it an wiumal result that is 
extolled in the Bhagavadgita as * harmastt kausalam 1 — 
‘wisdom in action' (ii 50). 
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importance should attach to motive. It should, 
however, be remembered that Vtddntic ethics is 
individualistic in no narrow selfish sense but only 
in the sense that its fundamental motive is 
individual perfection^. 

We have thus two classes of duties to distin- 
guish — one which we may term ‘obligatory duties* 
which should in any ca98 be performed and whose 
only result is the negative one of removing durita; 
the other which we may term ‘voluntary duties' 
whose performance is left to our option and which 
yield over and above the removal of durita , a 
positive result, although it is at no stag© 
thought of by the doer The deed itself when once 
performed must yield its result ; only the 
doer’s thoughts are not occupied with it, bis 
attitude towards it being such that he would 
perform it even if the particular circumstances in 

* We must here make a distinction between dharma and 
what is only one of its several forms — ‘duty.’ The 
Ved&ntic oonoeption of ‘duty’ is individulistic, but that of 
dharma is mot. The very expression * varndsrama-dhorma * 
implies that it is based on and is intended to contribute to 
the upkeep of social organisation or ‘civic cohesion*. Even 
the former is not altogether individualistic, for we cannot 
overlook the influence, although it be indirect, upon society 
of a person that steadfastly pursues his ideal of duty, and 
thereby serves as an example to others. He will be to them 
like a light illumining tfieir path 
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which he is acting would lead to harm in the 
immediate* future. And it is here that the 
common saying — 'Duty for duty’s sake’ — is 
significant. The immediate result, whatever it 
may be, is in his eyes a consequent, but never the 
end. The neglect of the first class of duties which 
are obligatory is followed by an evil result known 
as pratyavdya or sin which is nothing but a defile- 
ment of the moral consciousness unfitting a man 
the more for self-realisation. The failure to 
undertake the second class of duties which are 
voluntary can have no such evil result. I 


♦Its ultimate result can never be harmful for it 
serves as an aid to sattva-suddhi or self -conquest. 

jit follows as a corollary from the above that if we oan 
conceive of a person who is spiritually pure and has secured 
wattva-suddhi by overcoming durita , no duty oan be 
binding upon him. An ideal tanny&sin, is auoh a person 
and that is why according to the advaita, sannyatins are 
exempt from the performance of all* duty’ or nitya*karma m 



BRH AD ARAN Y AKOPANISHAD 

♦ 

WITH THE COMMENTARY 
OF 

SRI SANKARACHARYA. 


FIRST BRAHMANA. 


Om ! Adoration to Brahman and other 
ancient sages who have successively handed down 
Brahma-knowledge. Adoration to (our) revered 
teacher. 

The (chapters) beginning with ‘ The dawn is 
the head of the sacrificial horse * (constitute) what 
is known as the Vdjasan&yibrdhmandpanishad 1 . We 
begin this brief 2 commentary on it in order that 
those who are intent on ridding themselves of 
mundane existence may acquire what is the means 
of removing its root- cause — the knowledge that 

1. I. e. the Upanishad which forms part of the Vajasa * 
niyi- or xathapatha-brdhmana of the xuklayajurvida. 

2. * Brief * as compared with an older commentary 
by Bhartrprapancha. (A,) 



Brahman and the self are identical. This know- 
ledge is what is signified by ‘Upanishad’, and, 
as implied by the etymology of this word (upa-^ni 
+$ad), it once for all destroys , in the case of those 
that devote themselves whole-heartedly to it, the 
cycle of existence together with the cause that 
leads to it. The treatise also is termed Upanishad 
(in a secondary sense) for it serves as an aid in 
acquiring that knowledge 1 . This Upanishad which 
consists of six chapters is styled an dranyaka 
because it is to be studied in the forest. The 
epithet brhat is in reference to its size. 2 

We shall (now) indicate its relation to (the 
earlier portion of the Veda known as) the Karma • 
kdnda — the section relating to rites. The whole 
of the Veda is for making known the means— such 
only as cannot be known through perception or in- 
ference— -of attaining good or avoiding evil; for all 
men are naturally interested in knowing how the one 
can be attained and the other avoided 8 . In regard 

1. Bee Kdthakdpanishad pp. 1*3. 

2. Commentators point out that this Upanishad is 
described as brhat because its teaching is weighty. Compare 
Brhatvdt granthatdrthdccha brhaddranyakam smrtam 
Vdrtikasdra i, 2. Another reason for the epithet is that 
the treatment is exhaustive. 

3. Anandagiri suggests that this natural desire to 
obtain happiness and avoid misery, in general , implies that 
man, all-uaconsoiously though it be, strives after reaohing 
everlasting bliss or mdksha , and that a teaching which 
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)mpirical matters, the securing of good and 
avoidance of evil being possible with the aid 
erception and inference, there is no need to 
(the assistance of) revealed knowledge 1 . If 
onu nas no belief in the existence of a transmigrat- 
ing self, one will not desire either to secure good 
or to avoid evil in the life to come. The materia- 
lists, for instance, (who do not believe in a self 
apart from the body and the mind are not seen to 
engage themselves in Vedic rites J Thus (it must 
be admitted that) the Veda has to do not only with 
the varied means of attaining good or avoiding 
evil in a future life, but also with (establishing) 
the existence of a self which survives after death. 
As instances of the Veda dealing with the existence 
of a self, independent of the body, we may mention 

appeals to this universal yearning and shows the way to 
satisfy it, is necessarily right. 

1. The connection between the Jndna - and Karma - 
kdndas is explained after first establishing, as against the 
view held by the Mimdmsakas , that the testimony of the 
Veda is valid in regard to matters other than ritual also. 
The substance of the argument here set forth is that even 
the Mtmdmsaka who believes that the Veda is an authority 
only in regard to karma — something which has to be done 
and not what already exists— must grant that belief in the 
effioacy of karma involves a belief in the existenoe of & 
transmigrating self. This latter belief (as will be shown 
later on) is altogether founded upon Vedio teaching so that 
the Veda is an authority in matters pertaining to existing 
things as well. 
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the following 1 : — Kdth. Up. i, 19; v, 12 ; v 6 
and 7 ; Br. Up. II, i and IV, iii and iv. 

{Question.) Is not belief in the existence of 
the self a result of perception. 

(Answer.) No; for there is difference of 
opinion about it among disputants. If the exis- 
tence of a transmigrating self were known through 
perception, materialists and Buddhists would not 
be our opponents denying the soul altogether. In 
the case of a pot, for example, which is perceiv- 
ed by the senses, nobody maintains that it does 
not exist. 

(Objection.) A post is by some mistaken (in 
the dusk) for a man and you cannot therefore say 
(that there cannot at all be any difference of 
opinion regarding perceivable objects.) 

(Answer.) No; for in the example you give 
the doubt disappears when careful observation is 
made. Surely nobody entertains any doubt about 
a post even after examining it 2 . The Buddhist 

1, The very fact that the Veda prescribes actions 
which are to hear fruit hereafter implies that it inculcates 
belief in a transmigrating self. But, apart from this 
Indirect teaching, the Veda deals directly with the matter 
and the instances cited are of suoh direct teaching. 

2. Even when doubt is felt as regards a poet, it is 
only of a partial oharaoter ; for we recognise that some- 
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(on the other hand), although he experiences the ego, 
maintains there is no soul other than the subtle 
body 1 . Thus — owing to its diverseness 2 from 
objects perceived by the senses — the self cannot be 
proved to exist by perception. Neither is its 
existence deducible from reasoning 3 

thing is perceived. The doubt is only as regards its 
exact character — whether it is a post or a man. In the 
case of the self, on the other hand, absolute denial is found 
to be made. 

1. The previous observation means that the soul 
cannot be known, through perception, to bo different from 
the gross body ; and tko present one, that it is not diffirent 
from the subtle body. The formor view domes the soul 
altogether, while the latter admits the ego but identifies it 
with the subtle body which here stands for the mind, the 
chief of its constituents. Dthdntaram sthilladiluitiriktam 
silkshmam. Tatra pradhdnabhiUdyd buddheratinktasydt - 
mand ndstitvam&va pavyanti. (A.) 

2. What is meant is that the self possesses none of 
the characteristics like form or colour which render 
objeots perceivable by the senses. Compare Kath : Up : 
iii, 16. 

3. The reasoning here alluded to is thus stated by 
the Tikdkdra : — ‘Desire and the like which are qualities like 
form, for instance, are necessarily dependent in their 
character. They thus imply the existence of something 
upon which they depend or to whiah they belong. Thii 
something is the self.’ The fallacy in this argument is 
what is known as ‘ begging the question ’. We assume that 
the soul exists when premise that desire and the like are 
qualities and are dependent in their character. There is 
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(Objection,) (You cannot say that the self is 
established solely by Vedic testimony) inasmuch 
as the Veda itself points to facts 1 leading to the 
inference that the self exists and these facts are 
perceived by the senses. 

(Answer.) Not so ; for the connection of one 
and the same self with different lives is not per- 
oeived by the senses 2 . The existence of the self 
is (really) known through the authority of the 
Veda — helped 8 by empirical facts cited therein ; 
and the Mimdmsakas and the rationalists borrow- 
ing their belief from the Veda, fancy that the 

besides the possibility of desire and so forth being features 
of the mind and they need not therefore prove the existence 
of the soul. 

1. Compare for example, KtnopanishacL i, 9. 

2. It is admitted that the Vada citeB these facts, but 
they cannot by themselves establish the existence of the 
self for they all refer to empirical phenomena and oannot 
therefore definitely establish anything about what is beyond 
experience. They are all in the character of analogies 
intended to give a ‘ conjectural insight ' into the truth, and 
are not to be regarded as proofs inviolable for the existence 
of the self (A.) 

3. The conjunction cha has not a co-ordinate force 
here. It has here what is termed an anvdchaydrtha. The 
usftial example given in illustration of this use of cha is — 
Bhikslidmata ; gdm chdnaya. The leading of the cow home is 
not the main object of going out ; it is only of an incidental 
charaoter. 
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self is both perceivable and inferable and assign 
as reasons therefor the very reasons given in the 
Veda (for indicating the probability of) the exist- 
ence of the self and represent these reasons as the 
result of their own independent reflection. 

The Karmakdnda was begun for the sake of 
instructing such as believe that, in any case 1 , 
there is a transmigrating self and consequently 
desire to know in detail the means of securing 
good and avoiding evil when that self comes to 
assume a different body. But the ignorance in 
respect of the self which causes the desire for 
attaining good and avoiding evil and is of the 
nature of supposing that the self is an agent and an 
enjoyer, has not (as yet) been removed by means 
of knowledge relating to the true character of 
Brahman which is but the self. Until this igno- 
rance is removed, man will, prompted by natural 
impulses 2 , such as love and hatred of the fruits 


1. It is here assumed for the sake of argument that 
the existence of the self may be based on grounds other 
than Vedio testimony, for the point to be explained here is 
the relation of the Jndnakdnda to the Karmakdnda. The 
reference to the nature of the authority for believing in a 
transmigrating self was only incidental. The siddhdnta y 
however, it should be remembered, is that the existence of 
such a self is solely based on Vedio authority. 

2. Ddshdndm • tvdbhdvikatvam sdstrdnaptkshat- 
vam. (A.) 
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of action, transgress the law, in spite of explict 
scriptural injunctions — prescriptive and prohibi- 
tive — and abundantly accumulate, in thought, word 
and deed, karma 1 which is termed ctdharma or sin 
and which leads to evil both here and elsewhere* 
for nature’s evil propensities are (generally) strong. 
Hence be descends in the scale of beings down to 
a plant. If, perchance, the influence of scrip- 
tural teaching is stronger 2 , then through thought 
&c., he acquires plentifully what is known as 
dharma or merit which results in good. This 
(karma) is two-fold — that which is accompanied 
by meditation and that which stands by itself. 
Of these, karma , when by itself, yields as its fruit 
the world of the manes and so forth 3 ; when 
accompanied by meditation, it leads to a result 
which takes one from the world of the gods right 
up to the world of Hir any agar bha. Compare: — 

* He who sacrifices to the self is superior to him 
who sacrifices to the gods ’ 4 ; ‘ Vedic karma is 

1. The word karma is used in a great many senses. 
Here it means * the result of action. ’ 

2. Remove the stop after bally astvam, 

3. Tasmm phale ndndtvamabhipretya ddisabdah.(k.) 
All conditions except muksha are vitiated by gradation 
and difference. 

* „ 4. Sarvatra paramdtmabhdvandpurassaram mlyam 
harmdnutishthanndtmaydji. Edmandpurassaram dtvdnya- 
jamdnali devaydji. (A) The former is the ‘path of radiance’, 
leading one to Kramamukti ; the latter is what is known a s 
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two-fold n . When merit and demerit are equal 
one is born as a man. Thus transmigration —from 
(the position of) B ir any agar bha down to (the 
condition of) a plant, — which is the result of merit 
and demerit and is based on name, form and 
action is (only) for a person 2 that has 
natural deficiencies such as avidyd*. This same 
universe which is (now) manifest and consists of 
means and ends was in an undeveloped condition 
before creation. Transmigration which is caused 
by avidyd in the sense that the sprout is 
caused by the seed 4 and which falsely associates 
(the self) with actions, (their) accessories and 
results, is a beginningless and endless evil For 
such as realise this and turn away from it, is meant 
this Upanishad which removes that nesceince by 

the Dhilmamarga and involves a return to mortal nature. 
Boe Sath Br . XI, n, G, 14 and Introduction to Kath : 
Up : pp, li and lii. 

1. Pravrttam cha mvrttam cha dmvidham karma 
vaidikam. Iha vdmutra vd kdmyam pravrttam karma 
kirtyate. Nishkdmam jndnapurvam tu mvrttamabhtdhU 
yate. — Manu. xii, 88. 

2. Read ddshavatah instead of doshavati. 

3. These are avidyd , asmitd , rdgah, dvtfshah and 
abhtnive^ah known as the panchakl^as. (Yogasiltra.) 

4. This illustration is for showing how a beginning- 
less thing may yet be spoken of as being caused. The seed 
is in a sense the source of the sprout ; but, in reality, the 
connection between the two is what i. described as cinddt. 
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inculcating what is opposed to it vix., Brahma- 
knowledge. 

The object of the following meditation upon 
the horse-sacrifice is that those who are not entitled 
to perform that sacrifice might obtain its fruit by 
meditating upon it in the manner described here 1 . 
(That meditation upon a rite yields identically the 
same result as the performance of the rite) is 
clear from texts which make meditation alter- 
native with karma 2 . Compare also what occurs 
later on in this Upanishad (I, iii, 28 ) — ‘That 
verily wins worlds.’ 

( Objection ). This meditation but forms part 
of a rite (and is not intended to be practised 
independently). 

(Answer). No, for the scripture gives option 
when it declares ‘Whoever performs a horse-sacri- 
fice or who meditates upon it (will overcome all 
evil).’ Moreover this meditation is mentioned in 
the section bearing upon knowledge (and not in 

1. The horse sacrifice is to be performed only by 
kings holding imperial sway. The position attained by per- 
forming this sacrifice is of the highest kind that karma 
can give viz., identity with Vtrdj . If the same position 
is desired by others, say, by Brahmins, they may get it 
by meditating on the sacrifice as detailed here. 

2. See, for instance, 

Taittiriya Brdhmana III, ix, 22. 
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lihat on karma). In the case of certain other 
rites also similar meditations are prescribed, so 
that we learn that the fruit of a rite is obtained 
also by meditation. The horse-sacrifice is the 
highest of all rites 1 , securing as it does identity 
with the universe — both collectively and indi- 
vidually 2 . The reference to this meditation here, 
at the beginning of the knowledge-section is for 
indicating that all karma (including even the 
highest) leads only to transmigration. According- 
ly the result (of the meditation) is later on stated 
to be desire or death. 

(Objection). (It may be so in regard to 
kdmyakarmas) but ( nityakarmas 8 cannot lead 
to transmigration (because they satisfy no desire 
but are yet performed because they are prescribed 
in the Yeda). 

1. Compare — Brahmahatydsvamtdhdbhydm na par am 
punyapdpayoh . 

2. Virdj or the deity presiding over the universe, 
in its manifest form, feels attachment alike for the whole 
and for the parts constituting it. Hiranyagarbha is the 
Bubtle form of Virdj . Both are jivds and are the victims 
of mdyd owing to the bondage of karma. The Creator 
who is known as Chaturmukha- Brahman is different. He 
is an aspect of isvara and, as such, is not a jtva . He is 
above mdyd. 

5. This must be taken to include naimittika karmas 
or rites performed when an occasion arises for them e. g. 
Bathing when the sun or the moon is eclipsed. 
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{Answer). Not so, for all karma is declared 
to result in fruit. For all karma is performed 
■with the assistance of the wife 1 . ‘Let me 
have a wife ; ail this is for fulfilling desire’ (Br: 
Up: I, iv, 17) —by this, the scripture shows how all 
karma is, in its very nature, interested. It then 
mentions this world, the world of the manes and 
that of the gods as the respective fruits of beget- 
ting a son, performing kaima and pursuing lower 
knowledge (i.e. t meditation) and concludes by 
stating thus the three-fold character of all aids 
to karma — ‘ This is verily name, form and action ’ 
(Br: Up: I. vi, l) — a statement the import of 
which is that all karma results in transmigration. 
This triad was before creation, in an undeveloped 
form. Through the karma of beings, it again 
developed as a tree does from the seed. The 
universe — in its developed and undeveloped stages, 
in its concrete and abstract elements, gross or 
subtle 2 — is the result of avidyd and, as a result 

1. Among nity alcannas there are, no doubt, some 
smdrta rites like the sandhydvandanam which are 
performed without the aid of the wife. But there are 
many nttya srouta rites which do require the assistance of 
the wife. Since the *ruti declares that all kayma at which 
the wife assists bears fruit, we conclude that nityakarmas , 
as a class, satisfy some desire. 

2. Of the five gross elements constituting the uni- 
verse, the last three — earth, water and light — are regarded 
as miirta and the other two — ether and air — as amdrta. By 
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of avidyd , takes for granted that the self is 
associated with actions, their accessories and 
results. Really however, the self is other than 
this, being unconnected with name, form or action, 
non- dual, eternal, pure, sentient and free. It 
only appears otherwise — as related to actions, 
their accessories and results. The following 
Brahma-knowledge is intended for securing free- 
dom from avidyd — the source of activity arising 
from the disease of desire — to such as reflect that 
this is all its worth 1 and turn away from the 
diversity of actions, their aids a.nd fruits, — this 
concatenation of ends and means. 

(The two Brdhmanas) beginning with ‘ The 
dawn is the head of the sacrificial horse ’ 
(describe the manner of) meditating upon the 
horse-sacrifice. The meditation upon the horse 
is first described because the horse is the most 
important (aid in this sacrifice) as indeed, is im- 
plied by the title — a$vam6dha . The horse is, besides, 
sacred to Prajdpati (the chief of the gods) 9 — 

vdsand is here meant the tanmatras which are the elements 
by themselves and not in combination with others. Bee 
note 2 in Kdthakdpanishad p. 72. 

1. Et&vadityanarthdtmatvtilctih. (A.) 

2. I. e. in the first Brdhmana. The second 
Brdhmana describes the mode of meditating upon Agni, 

3. As a goat, for* example, is sacred to Agni* 
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1. The dawn is the head of 
the sacrificial horse ; the sun, 
(its) eye ; the air, (its) breath ; 
Agni Vaisvanara (its) open mouth ; 
the year, the body of the sacri- 
ficial horse. The firmament (is 
its) back ; the interspace (bet- 
ween heaven and earth its) 
belly ; the earth (its) hoof ; 
the quarters (its) two sides ; 
the intermediate quarters, 
(its) ribs ; the seasons, (its) 
limbs; the months and half- 
months, (its) joints ; days and 
nights, (its) feet ; the stars, (its) 
bones ; the heavenly (clouds), 
(its) flesh. The half-digested 
food (is) the sand ; the rivers, 
(its) veins ; the yakrit and Homan 
are the mountains ; the herbs 
and trees, (its) hairs; the mount- 
ing (sun, its) forepart ; the 
sinking, (its) hind part. When 
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it yawns, that is lightning; when 
it shakes, it thunders ; when it 
urinates, it rains ; its neighing is 
speech. 

Ushdh-i.e , a period of time known as th© 
brdhma-rmitolrta 1 . The particle vai calls to mind 
what is familiar — here, a particular division of the 
day. Sir as = (head). The dawn is (figured as) the 
head because of its importance. The head is the 
rfi08t important of all bodily parts (as the dawn is 
the most important, among the divisions of the day,) 
The purport is : The head of the sacrificial horse 
is to be regarded as the dawn. Since the sacrificial 
horse is to be ceremonially purified, the 
head and other organs are represented as time and 
the like (but not vice versa) 2 . Moreover, if a 
thing is figured as Virdj it may be looked upon as 
that deity. To imagine the (limbs of the) animal 
as time, worlds and deities is to make it one with 
Virdj , for the latter is of that description. It is, 
for instance, like regarding an idol as Vishnu or 
gome other deity. The sun ( silryah ) is its eye 
( chakshuh ) as it comes next after the head 8 and 

1. I. 0 . about 43 min; in duration just preceding 
sunrise. 

2. Gampare Vdrtikasdra—UtkrshtadrshtirMne sydt‘ 
iti MtrakrdabravU (i, 19). vide Vedanta SUtras iv, i, 6, 

3. As the sun comes after the dawn. 
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is presided over by the sun 1 . Its breath (prdriaf.i) 
is air (vdyuh) for it consists of air. The open 
mouth (vydttam) is Agni Vai§vdnara, Vai^vdnara : 
being an epithet qualifying Agni 2 . Agni, named 
Vaixvdnara , is the open mouth, for the deity 
presiding over the mouth is Agni. The year con- 
sisting of twelve or thirteen 3 months is its body, 
for the \ ear is the body of the various divisions of 
time. Ti n word dtman here means ‘body’ as is clear 
from pas-ages like ‘ The centre of these limbs is the 
dtman ( t <’ , the body)’ Ai: Ar: ii, iii, 5. The words 
asvasya / tcdhyatya are repeated in order to show 
that they should be understood in all the (inter- 
vening) clauses. The firmament (dyaus) is its 
back ( prshtham ), both being on high. The inter- 
space between earth and heaven ( antamksham ) is 
the belly ( udarayn ), both being hollow. The earth 
( prthivi ) is the hoof. Pajasya here stands for 
padasya i a., the part on which the leg rests. The 
four qu;i iters (di^ah) are the two sides (pdr.wd) 

1. F -r this as well as for some of the following state- 
ments, see Aitareydpanishad ii. 

2. It is thus differentiated from Agni or fire that 
may be impure such as, for example, that which 
burns a corpse. What is implied here is that Agm , 
pure, is the open mouth of the sacrificial horse. Vide 
V&rtikasdratika. 

3. I.e. including the intercalary month, if there be 


one. 
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since the sides come into relation with th 
quarters. It should not be supposed that thi 
(comparison) is not appropriate as the two (viz. th 
four directions and the two sides) differ in numbe 
for the horse may turn towards any direction an 
thus bring its sides into relation with any of tl 
quarters. The intermediate quarters ( avdntan 
di*ah) such as the south-east presided over h 
Agni are the ribs (parsavah). The seasoi 
( rtavah ) are bodily parts 1 ( angdni ), they beii 
divisions of time and therefore resembling ther 
The months (mdsdh) and half-months ( ardham 
sdh) are its joints ( sandhayah ) because both mai 
points of union (one in the year and the other, 
the body.) The days and nights (ahdrdtrdni) a 
its feet ( pratishthdh .) The plural, ahordtrd? 

implies that four kinds of days and nights a 
meant here, viz., those of Brahman , of the gods, 
the manes, and of men 2 . They are called pratishth 
or supports because time rests on them as t 
horse does on its feet. The stars ( nakshatrdt 
are its bones ( asthini ) both being white. T 
word nabhas here means ( not the heavens) b 
the clouds which are there, for the interspa 

1, I.e. other than those already mentioned. Angt 
anuktdvayavdfy — Vdrtikasdratikd . 

2. Compare Amarasimha , — 

MAsena syddahdratrah paitrah ; varshtna daivatafi, 

Daivi yuga8dhair& dvi brdhma (I, iv.) 
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between the sky and the earth has already beem 
figured as the belly. These (clouds) are its flesh 
( mdmsam ), for (a fluid) oozes out from both— 
water from the one and blood from the other. The* 
half-digested food in the stomach is ilvadhya. It 
is sand {sikatdh) because both consist of loose* 
parts. The rivers (sindhavah) are (the blood in) 
the veins, for both flow. The word guddh must* 
here denote * veins ' because it is in the plural. 
Yakrit and kldman are lumps of flesh to the right 
and left below the heart. The word klom&nali is 
always used in the plural although it denotes only 
a single object. These two are mountains (par- 
vatdh), being hard and raised. Oshadhayah — the 
small plants or herbs ; vanaspatayah — the big trees. 
These are respectively the hair fon the body and 
on the neck or in the tail.) The rising (udyan) 
sun up to midday is the forepart ( purvArdham ) of 
the horse — what is in front of the navel j the sink- 
ing (nimldchan) sun from midday onwards is its 
hind half ( jaghandrdham ). These are so repre- 
sented for they are in the front and in the rear. 
Its yawning (vat vijrmbhate) — bending or 
stretching its limbs— that, is its lightning (vidyd^ 
tateh both being causes of dividing— the one of the 
mouth and the other of the cloud. Its shaking of 
thedimbs (: yat vidhdnate ) is its thundering ( tat 
stanayati) because the roaring in both is 
similar. Its making water (mihati) is raining 
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( varshati ), for both moisten. Speech (vdk) is the 
neighing {vdk) of this horse. No assumption is 
here necessary’. 

2. The day indeed arose as 
the first vessel known as 
mahiman , indicating the horse 
(as being one with Viraj) ; its 
resting place is the eastern sea. 
The night indeed arose as the 
last vessel known as mahiman 
indicating the same (as being 
one with Viraj) ; its resting 
place is the western sea. 
Verily these two vessels sprang 
on each side of the horse. 

As haya it carried the gods ; 
as vaji, the gandharvas ; as 
nram, the demons ; and as asvah , 
men. The sea is its tying 
place ; the sea is its source. 

1. In the above statements such as ‘The dawn is 
the head’, the identity is fancied; for the two are qnite dis- 
tinct. But here, in meditating upon neighing as speech, 
there is no suoh assumption, for both are sounds. 
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Two vessels — one golden and the other of silver, 
«ach termed mahiman — are placed (on the altar), 
one before the horse (is sacrificed) and the other, 
after 1 . The following meditation refers to them 3 . 
The day (ahah) indeed (vat) is the golden vessel 
for both are bright. 

(Question) How do you explain the simul- 
taneous use of purastat (which means * in 
front ’) and amt (which means ‘after)’ in the first 
sentence ? 

( Answer ) The horse has been identified with 
Vlrdj and as the day directs our attention to 
Virdj who is of the form of the sun and the like, 
the golden vessel, when it appears on the scene, 
proclaims that the horse is Virdj 3 . The preposition 
anu here is used (not in the sense of ‘ after ’ 
but as a karmapravachaniya) in the same sense 
in which it is used in the familiar example — 
1 Vrkshdm anu vidydtate vidyzit — The lightning 

1. AgrataJ} prshthatascheti samjnapandt prdgdr- 
dhvam chiti ydvat. (A) 

2. This should not be regarded as a separate medita- 
tion. It is subsidiary to the meditation upon the horse 
explained in the above passage and is intended to glorify 
the horie. 

3. But for the presence of these vessels and 
other signs, the saerifioial horse would not be recognised 
as auoh. 




21 


flashes forth pointing out the tree. ’ Of this 
vessel the eastern sea is the resting place. The 
locative case used for the nominative in pdrve 
sdrn/udr6 is due to Vedic license. Ydni here means 
* place of rest. ’ Similarly the night is the silver 
vessel, for both possess the same lustre 1 or 
because of their inferiority (the night and silver 
being respectively inferior to the day and gold). 
It arose afterwards, proclaiming the horse (as 
being one with Virdj). Of it the western sea is 
the resting place. The vessels are called mahiman 
because of their excellence . That a golden and a 
silver vessel should be placed as above contributes 
to the glory of the horse. ‘ These two vessels, 
as described above, appeared, one on each 
side of the horse.’ This repetition is for glorifying 
the horse. The succeeding statements also are 
intended to praise the horse. Haya, if derived 
from hi * to go \ means ‘ the speedy. ’ Or the 
word may denote a particular variety of horse*. 
cUvdn avahat*= enabled the gods to attain godhead 
because it is one with Virdj*. Or the phrase 
may (merely) mean * carried the gods.’ 

(Question.) Is it not disparaging to the 
horse to explain the words thus — as 1 carrying 
the gods '? 


1. A moonlit night is to be thought of here. (A) 

2. As vdji and th$ other terms used here do. 

3. Virdj oan grant this privilege. 
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[Answer.) No ; for carrying others is natural 
to a horse ; it being so, if a horse carries the 
gods and such other beings, it certainly redounds 
to the oredit of the animal. 

Similarly vdji and other terms denote varieties 
of horses. The meaning of these clauses after 
supplying the ellipsis is — * as vdji t it carried the 
yandharvas * ; as arvan , it carried the demons » 
and 4 as asva , it carried men By samudra 1 is 
here meant the supreme Lord. He is its bandhu 
i.e. y bandhanam or tying place. The supreme Lord 
is also the source of its birth 2 . By declaring that 
it is born from a pure source and remains in a 
pure place 8 , the scripture extols the horse. Or the 
word samudra may be taken to mean the ocean 
itself here, for according to Tait : Br : III, viii, 4 
the horse has sprung from the waters. 


1. Samutpadya bhdtdni dravantyasminniti vyut- 
pattyd paramagambhlrasydfvarasya samudratabdatdmdha 
paramdtmsti, (A) 

2. As being the source of all. Campare Vdrtika i, 9. 

3. Samudri badavd yadvat utpadydtritya vartaU. 
Pardtmani virddasvah tathaiveti vichxntayH. Vartikas&ra 
i, 21. 



SECOND BRAHMANA. 

Now is related how Agni 1 that is employed 
at a horse-sacrifice was born. (The legend 
regarding) its birth which shows how great 
this Agni is, is narrated only as a preliminary to 
the meditation. 

1. Naught was here in the 
beginning ; by Death was it con- 
cealed — by hunger, for hunger 
is Death. He created that mind 
saying ‘Let me become reflective’. 

He went about worshipping. 
From him (thus) worshipping 
was born water. (He thought)- 
‘ While 1 worshipped (arc*A), 
water ( ka ) sprang forth ’ — that 
is why arka (Agni) is called arka. 

1. Agni. the object of meditation here, iB not fire, but 
the altar on which the fire is placed , this altar also being 
known as Agni (parthivdgni , ckitydgni). Thus the legend 
here related refers to the birth of Agni in this sense and 
not of fire whose birth *from Vdyu is well-known. 
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Happiness indeed is his who 
knows why arka is so called. 

Iha i.e ., in the whole universe, kim cha na= 
anything differentiated by name and form, na 6va 
dsi£=»did not at all exist, agre i.e., before the 
birth of mind and the like. 

Question : Was there (then) absolutely 
nothing ? 

Answer 1 : It must be so, for the xruti says 
* Naught was there’. Neither cause 2 nor effect 
existed (then) 8 . (Moreover so far as the effect is 
concerned it could not at all have existed then) 
for it is produced. We know, for example, that 
a pot, which is produced, does not exist before 
its production. 

Question : How can the cause be non-existent 
(then) ? We see, for instance, the lump of clay 
(before the pot is made). The effect may not 

1. This is the nihilist’s answer who fancies that the 
Veda gives a support to his view. 

2. By the term * cause ’ in the following discussion 
must be understood the 1 material cause ’ — the clay, for 
example, in the case of a pot and not the potter or the 
ataff. 

3. This is the view of the nihilist who maintains 
that neither cause nor effeot exists in the beginning and 
that everything springs into being from nothing. 
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exist then beoause we do not perceive it 1 ; but 
not so the cause (which we do perceive) 2 3 . 

Answer 8 : Not so ; for (according to the above 
text) nothing is perceived before creation. If 
non-perception be a proof of non-existence, then, 
speaking of the universe as a whole, neither the 
cause nor the effect is perceived before creation 
and we must therefore conclude that neither of 
them existed then. 

Answer 4 : That is not right ; for the text 
says — ‘By Death was this concealed’. If there 
were nothing — neither what conceals, nor what is 
concealed, — the scripture would not say ‘By Death 
was this concealed ’. 5 * * It is not for instance proper 
te say that a barren woman’s son is covered over 
with flowers sprung from the sky. The scripture 
(expressly) states that all this was (then) covered 
by Death. Hence we conclude — because of the 


1. Remove the stop after ndstitd. 

2. This represents the view of the Naiyydyika who 
holds that the cause must exist before the effect is produced 
but not the effeot also. 

3. This is also the nihilist’s answer and not of the 
siddhdntin . 

4. Here begins the answer of the siddhdntin, 

5. This scriptural statement only denies the absenoe 

of differentiated entities before oreation. It does not mean 

that there was nothing at all then . 
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'validity of scriptural testimony — that, what 
conceals viz, the cause and what is concealed viz; 
the effect, did both exist before creation. 

That both the cause and the effect must 
exist before creation can also be established by 
reasoning. For fin experience) an effect, which 
is positive in character, can be produced only 
when the cause exists and not when it does not. 
On this analogy of the pre-existence of a cause 
in the case of a pot, we infer that the cause 
of the universe also must have existed before 
creation . 1 

Objection : Even in the case of a pot, the 
eause does not pre-exist, for the pot comes into 
being only after destroying what you say to be 
the cause viz, the lump of clay . 2 

Answer : Your objection is not valid for 
(we do not admit that the lump of clay is the 

1. The position of the nihilist is controverted in 
two stages. It is first shown that the cause must necessar- 
ily exist before the effect is produced ; and then that the 
effect also must be admitted to exist always. 

2. The material cause is that which is found to 
continue in the effect and which exists immediately 
before the effect is produced. The latter condition is not 
satisfied by the lump of clay, beoause it is destroyed 
before the pot comes into being. Hence it is said that it 
is not the cause. 
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oause) but only the material — day. The cause 
of a pot or a necklace is clay or gold and not any 
particular shape or form of them. For even in 
the absence of any such specific forms, the effect 
is produced, the mere material (irrespective of 
its shape) being suffi cient for the purpose. Hence 
specific forms of clay or gold are not the cause 
of the pot or the necklace. Again when the 
material is not present, the pot or the necklace 
is not produced, showing that the substance — gold 
or clay — is the cause and not particular states of 
it. Every cause when it produces an effect 
does so only after rendering latent a certain other 
effect which was till then manifest, for one cause 
cannot at one and the same time appear as more 
than one effect. When the former of two effects 
disappears, the substance of the cause does not 
suffer destruction. Hence it is nob right to say 
that because a specific condition of the cause dis- 
appears before we have a particular effect, that 
effect springs from nothing. 

Objection : Your contention that when an 
effect disappears, its 1 cause does not do so but 
endures in the form of another effect is not right 
inasmuch as clay or any such material is never 

1. Compare Vdrtikasdra— 

Asddhdranaruptshu vydvrtUshvitaritaram 
Bahushv&kam yaddbhdti pratyaksham kdranam tu tat. 
ii, 49. 
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found dissociated from all forms. 

Answer : No ; for clay, the material in our 
example, is seen to persist when the pot comes to 
be and the lump ceases to be. 

Objection : Your belief in the sameness of 
the material here is (an illusion) due to similarity 
(and not to identity.) 

Answer : No ; for we actually perceive in 
the pot the very elements that once constituted 
the lump. To argue in the face of such (conclu- 
sive) evidence, that the belief is due to similarity 
or something like it would be to argue wrongly 1 . 
That inference should yield precedence to percep- 
tion is but right because inference is dependent 
upon perception 2 . (If your theory be admitted) 

1. A certain section of the Buddhists believe that 
all things are momentary and that the notion they are 
continuous entities is an illusion. A lamp-flame, for 
instance, is in no two moments materially the same; yet 
we speak of it as being one and continuous. The fallaty 
here is pointed out in the Tlkd as being similar to the 
fallacy in the following — Because water is cool to the 
touoh all things including fire must be cool to the touoh. 
When inference oontradicts correct perception, it is the 
former that must be wrong. 

2. Correct inference is possible only when the pre- 
mises on which it is based are vouohed by perception. 
This is why inference is stated to be dependent upoz* 
perception. 
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nothing would be worthy of trust 1 . If every- 
thing be momentary — even what is recoginsed as 
preivously perceived — the notion (of momentari- 
ness) would need another (supporting notion); 
that, another ; and so forth ad infinitum. Thus 
the notion of similarity (by which you explain 
recognition) would not itself be proper evidence 
(until confirmed by another notion) and there 
would be certainty nowhere. Moreover if a 
continuous knower is not adimtted, there will 
be no connecting link between two notions (both 
of which are momentary 2 ). It cannot be that 
similarity will furnish the needed link, for two 
notions relating to an object perceived at different 
times cannot cognise each other and when 

1. The Buddhists who maintain that all things are 
momentary also maintain that no notion can, by itself, 
be taken as true until it is corroborated by other notions. 
Recognition being a notion cannot, although it be based 
upon perception, be admitted as conclusive until it is 
confirmed by other notions. Thus the advaitin't view 
that the recognition of clay as being the same in the 
lump and the pot is sufficient to refute the view that 
it is due to similarity, appears unsound to a Buddhist. 
His . objection is met by the statement that agreeing 
to the theory that all notions require confirmation 
from outside would lead to the cessation of all life’s 
activites. If everything needed confirmation there would 
be faith nowhere. 

2. Here the matter is considered from ;the stand- 
point of the subject # and not that of the object, the 
Buddhists believing that the ego also is momentary. 
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that cannot take place, there will be no perception 
of similarity. 

Objection : There may be the notion of 
similarity when there is no similarity. 

Answer : Then the same will have to be sai J 
of the notions (regarded as referring to similar 
objects) and they would in consequence refer to 
non-entities. 

Objection : Let all notions refer to non-entities. 
(Where is the harm ?)* 

Answer : In that case the notion of notions 
would itself refer to what is non-existent. 

Objection : I admit that also. 

Ansiver : Then the notion of non-existence 
would be false because all notions are so. 

It is therefore wrong to say that we seem to 
perceive identity when we perceive only similarity. 
To sum up — The cause must exist before the 
effect is produced. 

The effect also must be existent before its 
manifestation. 

1. Here the ground has shifted to nihilism. The 
nihilist in denying objects is forced to deny notions also r 
whioh of course he cannot. 
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Question : Why ? 

Answer: Because it is implied by the very 
fact that it becomes manifest (afterwards .) 11 
‘Manifestation’ means becoming an object of direct 
perception. Whatever, in our experience, say a pot, 
is enveloped in darkness, becomes an object of 
direct perception when the darkness is dispelled 
by light. This shows that the pot necessarily 
exists before. Similarly, we conclude it should 
be in the case of the universe. If there were 
no pot at all, for instance, it would not b® 
perceived even when the sun rose. 

Opponent : You cannot press that argument 
since, as you do not deny the existence, at any 
time, of the effect, it will necessarily have to be 
perceived always. The pot being taken by you 
to be always existent, you must see it whenever 
the sun shines, provided only there is 1 the 

1. This looks like begging the question. But it is 
only a preliminary consideration and various proofs 
will be adduced later on. That what is manifested 
exists before manifestation is shown here as probable by 
means of familiar illustrations ; it is not proved. 

2. Here is a textual difficulty of a somewaht perplex- 
ing character. The printed editions of the Bhdshya 
generally read mrtpindeSsannihitS and are supported in 
this by the Ttkd ^hich states that the second word here 
s asarmihite and not sahnihitp. But this reading doe 8 
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lump of clay 1 * within sight and nothing like dark- 
ness envelops it. 

Answer : Not so ; because concealment is 
of two kinds. An effect like a pot may be unper- 
ceived for two reasons. If it has manifested 
itself from clay, it may be concealed in darkness, 
by an enclosure or some such thing ; if it has 
not so manifested itself it is rendered latent 
by one or other of the several other effects 
of its material cause e. g. by the lump. Hence 
an effect is not perceived before manifestation, 
although it is existent — for it is hidden or latent. 
The terms (in ordinary use) such as ‘lost', ‘born’; 
‘existent 5 , ‘ non-existent ' and the ideas denoted 
by them are based on this two-fold character 
of manifestation and concealment. 

Objection : But there is a distinction bet- 
ween the concealing of a thing by an enclosure, 
for example, and by specific forms of the cause 
such as a lump of clay. Darkness or an enclosure 
like a wall occupies space other than that 
occupied by the pot while the lump of clay and 

not appear to yield the right sense and the translation 
accordingly follows the Sri Vani Vilds edition which has 
mrtpinde sannihits. 

1. Mrtpindagrahanam mrddhikdfydpalakshandr - 

tham. (A) 
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i;he potsherd 1 do not do so. Hence it is not 
right to say that although the pot exists, it is not 
perceived because it is hidden by the lump or 
the potsherd, for neither of them can be said 
to conceal the pot (as a wall, for example, does.) 

Answer: That is not so, for water (mixed 
with) milk is seen to occupy the same space 2 , as 
what conceals it, viz., milk. 

Objection : Since the elements of the lump 
or the potsherd themselves constitute the pot, 
they cannot conceal the pot 3 . 

Ansioer: No ; these elements are separate 
because they (produce) distinct effects (of the 
material cause) and may therefore well conceal 
the pot 4 . 

1. The lump of clay is intended to stand for all effects 
that are anterior to the manifestation of the pot : the 
potsherd, of all those that are posterior. 

2. The Vdrtikasdra suggests another illustration — 

Ekasmmneva viyati chdndram tejdbhibhuyate. 

Saurtna tejasa tadvat pmdtndvnyatdm ghatah. li 59. 

3. What is meant is that although milk and water 
occupy the same space, their particles are distinct and 
stand apart, while in the case of a pot and the lump of 
clay they are identical. 

4. The advaitin holds that the elements constituting 
different effects are themselves distinct although derived 
from the same material ; otherwise the effects would them- 
selves ho identical, other conditions remaining the same. 

B. 3 
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Objection: (In that case a person that desires 
an effect) must endeavour only to remove the 
veil that conceals it. If the pot exists already 
in the lump of clay or the potsherd and is not 
perceived because of its being concealed therein, 
a person that desires to have a pot must merely 
try to destroy the concealing factor and not set 
about producing the pot directly. Such however 
is not the case. Hence it is incorrect to assert 
that the effect exists but is not perceived owing 
to its concealment. 

Answer: Not so, for there is no uniform 
rule regarding this (even in cases where the 
pre-existence of concealed objects is not ques- 
tioned by you)* For instance the percep- 
tion of a pot does not always result when an 
attempt is made only to remove the veil hiding 
it. We find people lighting a lamp to find 
a pot enveloped in darkness. 

Objection: Well, that attempt is for remov- 
ing darkness and when it is removed, the pot 
becomes, of itself, perceivable. It adds nothing 
to the pot. 

Answer: It is not so ; for the pot is perceived 
(then) as being bright. When the lamp is lighted 
the pot is seen to become bright ; but it was not 
so before. Hence the lighting of the lamp is not 
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merely for dispelling darkness but also for 
illumining the pot, for the pot is perceived 
illumined 1 . Sometimes, however, there may 
be an endeavour only to remove the hiding veil 
as for instance when a wall is demolished (and 
the object beyond it becomes visible). Thua 
we conclude that there is no uniform rulo 
that a person who desires for the manifesta- 
tion (of an existing but hidden object) must 
strive only to remove the veil that hides it. 

Rather a direct effort (over and above that 
for removing the concealing factor) is always 
necessary, if a latent object is to become 
manifest 2 We have already stated that a cause 
when transformed as a particular effect conceals 
all its other effects. If we endeavour only to 


1. What is contended here is that it is wrong to 
say that an effort to remove the concealing element is alone 
sufficient for the manifestation of a hidden object. 
Ordinarily such efforts while removing the veil, add some- 
thing to the object and thus also aid its manifestation. 
In the illustration given above the pet is united with light 
and is perceived as suoh. 

2. In the oase of an object which is latent and not 
merely concealed, a direct attempt at aiding manifestation 
is a necessity; in the ease of objects already manifest but 
lying concealed, such an endeavour may or may not ba 
necessary. This is the substanoe of the foregoing and 
the present arguments. 
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destroy the already manifest effect viz, the lump 
of clay (existing before the pot) or the pot-sections 
(seen after the pot is broken) we get only 
particles (of earth) and small fragments. Being 
themselves effects, these will necessarily conceal 
the pot and we shall not therefore see it. This 
means a further effort is needed (and then a 
further effort and so onh Hence one that desires 
for the manifestation of a (latent) effect like a pot 
must necessarily strive directly to produce it . 1 
Thus we conclude that the effect certainly exists 
before it becomes manifest. 

Moreover there is admitted by all, a distinc- 
tion between a notion which relates to a past 
object and that which relates to a future object . 2 
As in the case of the notion of a pot existing now, 
the notion of a past or of a future pot also must 
refer to an existing pot. Again we find that 
objects not yet manifest are sought (by people). 
If a thing does not exist at all, none will seek it. 
Besides (we must admit) as true the knowledge 
of ydgins relating to objects which belong to the 

1. The direct effort alluded to here is the kulalavyd- 
f&ra t.e. the operation of a potter required for producing 
a pot. 

2. I e. if the pot exists only in the present, there 
must be only one kind of notion relating to the pot : and 
not three , as is now the case. 
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past or the future. If the future pot 1 does not 
exist at all, God’s perception of it now will be 
false. Nor can you regard that the word ‘percep- 
tion’ here is used in a secondary sense, 
(for) we have already shown by reasoning why the 
pot should be taken to exist always . 2 

Further (to assume that the pot does not 
always exist) would lead to a self-contradiction. 
When a potter employs himself in producing a 
pot, if it be rightly determined that the pot will 
be produced, it will be a contradiction to say 
that the pot will not exist just at a time when, 
according to that determination, it comes to be. 
To say that a future pob is not, is equivalent 


1. I.e. a pot which is to manifest itself hereafter. 
We must also understand here the past pot i.e. a pot which 
was manifest once but is no longer so. 

2. The opponent’s view set forth here is as follows : 
Perception is no doubt only of objects existing during the 
time of perception. Yet in the case of God’s perception, 
let us understand this word in a secondary and not a 
literal sense, so that it may not imply that the objeot 
exists whenever God perceives it. Let God’s perception 
be correct as knowledge; only let it not be regarded as 
perception in its full sense. This objection is met in the 
following manner; A word should be understood in a 
secondary sense only when the primary sense is altogether 
inadmissible. Jn the present case the primary sense is 
admissible, for our previous argument has shown that 
the pot exists always. 
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to saying that the pot will not come to be. 
This is as much a contradiction as saying 1 This 
pot does not exist. * If, however, what you 
mean by the non-existence of a pot before its 
manifestation is only that it does not exist in 
a form which is serviceable (to us, say, for 
fetching water) 1 , then there is no divergence of 
view (between us two) 2 . For we only say that 
the future pot now exists in a subtle form. Relation 
with the present time which belongs to the lump 
of clay or the sections of the pot, cannot belong 
to the pot, just as the futurity belonging to the 
pot does not belong to the lump of clay or the 
fragements of the pot. Hence it is not wrong 
to deny that during the employment of the 
potter and before its manifestation, the pot exists 
(in this sense). H you denied the reality of the 
future pot — its svarrtpam — that would be wrong, 
but you do not deny that 3 . Relationship with 

1. The clause, whose substance is here stated 
means literally that 1 it does not exist in the manner in 
which, for instance, the potter exists — active and making 
a pot. ’ 

2. The Vedantin means that before manifestation 
an object is not absolute nothing. He does not mean 
that it then exists exactly as it does after it becomes 
manifest. (A.) 

3. Two phases of the question are considered here. 
Is it the svarUpam of the pot that is denied ? Or is it 
merely meant that an object, which has not manifested 
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the present or the future cannot of course be 
the same for (all phases of) a changing thing. 

Further, of the four kinds of non-existence , 
the itarHardbhdva or mutual exclusion say, of a 
pot, is other than the pot. The itaHtardbhdva 
of a pot is, for example, a (piece of) cloth 
or some other thing, but not the pot itself. 
Moreover (we cannot say that) the piece of cloth 
is non-existent (merely) because it is (represented 
as) (the) non-existence (of a pot). 

Question : What then ? 

Answer: It must be positive in character. 3 
Similarly the other kinds of non-existence must 
be different from the pot because, like mutual 
.non-existence) they also have reference to a pot. 
And in the same manner, these other kinds of 
non-existence must aiso be positive in character. 

itself yet, is not serviceable to us now ? The former view 
has already been refuted. He who holds the latter view is 
correct according to the Vedantin. 

1. Four kinds of non-existence are distinguished:— 
41) Prdgabhdva or the non-existence of a thing before it 
comes into being, (2) Pradhvamasdbhdva or the non* 
existence of a thing after it ceases to be, (3) Itaritardbhdva 
mutual exclusion or the non-existence of one thing 
in another and (4) atyantdbhdva or the absolute non-exist- 
*noe of a thing. 

2. SvarfipaparaMpdbhydm sarvam sadasaddtmakam . 
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Hence the non-appearance of a pot previous to 
its manifestation, merely because it is termed an 
abhdva, cannot lead us to the conclusion that the 
pot does not exist at all. 

[Objection : Fou thus deny abhdva alto- 
gether although it is as well-known as bhdva. 

Ansiver : If it is to be recognised, what should 
be its character ? — the same as the pot taking 
the above illustration or different from it ?) If, for 
example, the previous non-existence of a pot 
were identical with the pot, it would be improper 
to state it as belonging to a pot . 1 

Objection : Let this relationship be regarded 
as conventional, as in the example a torso’s 
trunk’. 

Answer : In that case what belongs to the pot 
is the conventionally assumed non-existence and 
not the pot itself. As regards the alternative that 
the non-existence of a pot is different from the 
pot, we have already stated our view. 

Again if the pot did not at all exist, before its 
manifestation, say like a hare’s horn, it could not 
come into relation with its cause or with existence 

1. As • ghatasya abhdva ) [f ’ or 1 non-existence of <& 

pot.' 
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in general 1 , for all relation is between two (exist- 
ing) things. 

Objection : This is not the rule in regard to 
logically inseparable objects. 

Answer : No, for there can be no such in- 
separability between existence and non-existence. 
Existing things may be logically separable or in- 
separable, but not an existing and a non-existing 
one or two non- existing things. Thus we conclude 
that the effect exists before its manifestation. 

Now is stated by what kind of Death all was 
concealed. Asandya = desire to eat or hunger. 
That is the character of Death. Asandyaya — by 
Death of this description. Why is hunger called 
Death ? This is answered in the next sentence 
where the particle hi implies that the reason is 
well-known. Whoever desires to eat, kills beings 
only after feeling hungry. Thus hunger suggests 
Death and therefore the text says, ‘Hunger indeed 
is Death.’ Hunger is the characteristic of a sentient 
being and so the word mrtyu There) denotes 
Hir any agar bha whose (chief) limiting adjunct is 
the mind 2 . This effect (viz. the universe) was 

1. Svahttusambandhassattdsambandho vd janmiti 
tdrkikAfy (A.) 

2. All the subtle bodies of beings, in their totality, 
form the adjunct of Hiranyagarbha, He is described here 
as buddhyavasthah , the mind being the most important 
constituent of the subtle body. Comp. Page 11. Note 2. 
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concealed in that Hiranyagarbha, as a pot, for 
example, is concealed in clay (found) in the form 
of a lump, tat refers to manas . Hiranyagarbha, 
with a view to produce the effect, presently to be 
mentioned, created ( akuruta ) the mind (raanai), 
the internal organ, characterised by desire and so 
forth and {tat) capable of reflecting about what 
has to be done. With what object did he create 
the mind ? The reply i8 dtmanvi sydm iti i.e ., that 
he may become reflective through the mind. 
dtmanvi =dtmavdn i.e., possessing mind {Atman) 
Sal} z,e., Hiranyagarbha , with the mind thus mani- 
fested. archan-archayan i.e., worshipping him- 
self 1 as having achieved his object. acharat= 
went about 2 . tasya=oi that Hiranyagarbha. archa - 
tah~ who was worshipping, dpah ajdyanta i.e., 
water accessory to worship, was born. Here we 
should supply ‘after the birth of the three elements 
beginning with ether,’ on the strength of other 
sacred texts 3 . There can, moreover, be no two 

1. ‘Worshipping’ here means only ‘feeling gratified’. 

2. Hiranyagarbha has no gross body and all his acti- 
vity is, in consequence, of the nature of reflection, which, 
in his case, is adequate to bring about the desired result* 
Hence ‘went about’ means ‘reflected’ or ‘thought. 1 

3. The reason why the oreation of these three ele- 
ments is left out is that this passage is not primarily inten- 
ded to describe the order of oreation. The allusion to the 
subject is only incidental and is intended to show the high 
origin of agni , the object of the mbditation. 
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different orders of creation, archate rad — of me, 
while I worshipped, ham = water. abhHt= sprang. 
So thought Hir any agar bha and therefore the agni 
used at a horse- sacrifice is known as arka \ This 
explains the derivation of the word arka when it 
means agni 1 . Agni has the descriptive title of 
arka because it is connected with a happy sense 
of gratification {arch) and with water (kaf. Who- 
ever knows the aforesaid reason for arka being 
so called ( ya dvam arkasydrkatvam vtda ), to him 
( asmai ) comes (bhavati) water or happiness — both 
having the same name ( kam ). ha and vai are parti- 
cles denoting affirmation. The meaning is — ‘Who- 
ever knows this, will certainly reap this fruit.’ 

2. Water verily is arka ; what 
was there as the froth of water, 


1. Strictly speaking this may account for Hiranya - 
garbha , and not agni> being known as arka , But as will 
presently be shown agni is born of Htranyagarbha and is 
therefore called arka forgetting, for the time beiDg, the 
distinction between the cause and its effect. Compare 
Tikd — Evam mrtydrarkatvepi kathamagnirarkatvam itydf- 
ankya mrtyusambandhdditydha agntriti. 

2. This out-of-the-way designation for agni implies 
that agnx should be meditated upon in a particular man- 
ner. Compare Tikd — Apdrvasamjndydgasya phaldntard- 
bhdvdt updsandrthamitydha agneriti . 

3. Arka means the Sun primarily and opni, only 
secondarily, 
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that hardened ; that became the 
earth and thereupon ( Hiranya - 
garbha) became exhausted. Out 
of him, exhausted and afflicted, 
sprang forth the essence of 
splendour — agni. 

What is this arka ? l Arkd is water, accessory 
to worship ( apo vai orkah ), because it is the source 
of aqni. Besides firq is said to reside in water. 
Hence it is known as arka (only secondarily but) 
not directly. The context is not of water, but of 
aqni. Compare what is stated later on (I, ii, 7) 
— 'This aqni is arka ’ Tat=>tatra= on that. Yat 
apdm sarah asit= what was there as froth on 
water or as cream on curds. tat = that, samahan- 
yata^ became solidified, being heated by splendour, 
inside and outside The use of the neuters— yat 
and tat — in reference to sarah which is of the mas- 
culine gender is peculiar 2 . They should be taken as 
equivalent to yah and sdh. Sd prthivi ahhavat i.e. 
that hardened substance became this earth. 
What is meant is that the cosmic egg sprang 

1. The text appears to mean that arka is water 
directly. Hence the explanation that it means water be- 
cause it means agni and agni is produced from water. See- 
note 1. p. 43. 

2. XJktdnupapattidydtandrtho vdtabdah. (A) 
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from the water, tasydm i.e , when the earth had 
been produced, asrdmyat i.e., Hir any agar bha felt 
exhausted. All people, when they work, become 
exhausted and the work of the creator was vast, 
being the creation of the earth. What of him 
(thus) exhausted ? tasya = out of him. srdntasya 
= exhausted. taptasya = distressed 1 tejorasah = 
the essence of splendour. 2 mravartata — proceeded 
i.e , from his body. Who was it that so proceeded? 
agnih i.e., the Virdj, who is the first-born and is the 
aggregate of body and senses, born inside the 
egg. Compare the Smrti ‘ He is the first em- 
bodied &c.’ Vide. Kath. Up. note 1. p. 18. 

3. fie divided himself in 
three wavs — with the sun as 
the third ; with the wind as the 
third. The self-same Prana be- 
came three-fold. Of him the 
eastern quarter is the head ; 
and that and that, arms ; and 
of him, the Avestern quarter is 


1. Exhaustion and distress are not to be understood 
in a physical sense. They are due to thought. Compare 
note 2. p. 42. Read Khinnasya, 

2. The Ujas is nothing but chaitanya or sentiency 
which was transmitted to the now being — Virdj, 
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the hind part ; that and that r 
the hip-bones. South and North 
are its sides, the firmament, 
the back; the interspace between 
(heaven and earth) the belly ; 
and this, the breast. He stands 
firm in water. And wherever 
a person that meditates thus, 
goes, there will he stand firm. 

Sah~ the Virdj who had sprung into being. 
tr6dh&= in three ways, dtmdnam^ himself i.e. t 
the aggregate of (subtle) causes and (gross) effects 1 . 
vyakuruta= divided. How, in three ways/ ddityam 
trtiyam — the Sun making three with the Fire and 
Wind. We must here supply vyakuruta ic., 
divided. Similarly vayum trtiyam means ‘the Wind 
making three with Fire and Sun’. We should also 
understand (.although not expressly stated) *the 
Fire as third with the Sun and Wind’ — it being 
equally possible to have thus a total of three. Sa 
esha prdnafy = the sam e Prdna i.e. t Virdj , although 
the self of all beings, trddhd in three ways as 
Fire, Sun and Air, specifically, vihitah^ differen- 
tiated himself without losing his original character 

1. Biranyagarbha can be described only as karana 
s anghdta. 
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of Virdj 1 . Now follows, as in the case of the horse, 
(a description of) the meditation upon this arka — 
the first-born Virdj — which is identified with the 
altar used at a horse-sacrifice. We have already 
stated that the origin of this aqni , as described 
above, is for extolling it by showing that it is so 
pure in its source. tasy<X=oi it. prdchi dik- the 
eastern quarter; sirah^ head-- both being the best. 
asauchdsau cha — the North-East and South-East 
(pointing to them). irmau = arms — the word being 
derived from the root ir ‘to go’, atha i.e , (and). 
asya^oi this fire, pratichi dik = the western 
quarter, pnc he ham = the tail i.e.t the hind part f 
for when it faces east (the hind part) turns to- 
wards the west, asaicchasati cha i.e., £he North- 
West and South-West (pointing to them), sakthyau 
= hip-bones 2 — forming angles on the 
back, dakshind chddichi cha = the southern and 
northern quarters. pdr?v6 = the two sides — both 
coming in contact with the (other) two quarters. 
dyaul i prshtham antarikshamudaram — to be under- 
stood as in i, 1 . iyam i.e., (this earth); urah = 
breast — both being beneath. Sa eshah — this 
aqni who is Virdj and is of the form of all the 
worlds. apsu= in water. pratishthitah=is support- 

1. Yathd tantvavasth&nupamardanina mfllakdrandt 
patdjdyate tathd . (A) 

2. Sakthipadam prshthanishthdnnatdsthidvayavisha - 
yam (A), 
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ed. Compare another sacred text — ‘Thus these are 
inside the water'. Yatra kvacha— wherever. Hi— 
goes. tad6va=tatraiva=bhe\:Q alone, pratitishthciti 
= obtains support. Who? ya 6vam vidvdn i.e he 
who meditates thus — that tigni is supported in 
water. This is the statement of (only) a subsidiary 
result 1 . 

4. He desired — ‘Let me have 
a second form' and he — the hun- 
ger which is Death — mentally 
united with the word. What 
(then) was the seed there, that 
became the Year. Before then 
there was no Year at all. He 
supported it for so long — one 
year — and after this period, 
brought it forth. When it was 
born, he opened his mouth (to 
swalloAV it). It cried out bhau 
and that became speech. 

Safi i-e., Mirauyagarbha who had created 
.through himself, in the order of water etc., out of the 

1, The main fruit of the meditation upon agni is 
declared in passage 7. 
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cosmic egg, the Virdj — agni — who is the aggregatd 
of all causes and effects and who divided himself 
in three ways. Doing what, did he create (Virdj)? 
Sah = He, ix., Death, akdmayata desired. What? 
dvitiyah= a second. m6 = to me. d2md=body. 
jdyetiti ix. might be born, so that I might become 
embodied. He desired that such (a second body) 
might spring up. Sah ix. he having thus desired. 
manasd ix. by the mind already born, vdcham — 
speech viz., the Veda, mithunam samabhavat = 
united with. It means 1 He pondered over 
the Veda * ix. He thought of the order 
of creation as narrated in the Veda. Who was 
it that did so ? atandyd mrtyuh ix. Hiranya- 
garbha implied by (the word) ‘hunger* as stated 
already in passage 1. The text refers to him 
expressly here in order that no other be under- 
stood 1 . to,t=tatrcix e there ix. in that union. Yat 
retah what seed — the cause of the first-born 
Virdj. dslt- was. The seed here meant is ‘ medit- 
ation and karma ’ 2 which he recognised through 
pondering over the Veda and which belonged to 
him in his previous existence. Influenced by 
that idea, he ($u/i) created water and entering 
It, through that seed, became an embryo — an egg 

1. AnyatrdTiantarajprakrte virdddtmaniti ydvat (A). 

2. Meditation and karma are together the meant 
obtaining the potion of the Virdj . Hence they are 

•termed here the 4 eeed \ 

B. 4 
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— and was born (samabhavat) as a Year ( samvats * 
arak ) i.e. the creator of the year (Virdj). Na ha 
purd tatah samvatsara dsa — before then i.e before 
the birth of the Virdj, the creator of the Year, there 
was no Year at all. tam i.e. the creator of the Year 
i.t. Virdj. etdvantam kdlam i.e. for the well-known 
period of a year, cibibhah i.e- Death supported 
in the womb. What did he do after this period ? 
etdvatah kdlasya parastdt — after this period of a 
year, tow^him. asrjata i.e • sent forth i.e. broke 
open the egg. tarn jdtavi- him born i.e. his child, 
the first-embodied, abhivyddaddt-i.e. opened his 
mouth for swallowing him, because he was hungry. 
safi -^the child, being afraid through natural igno- 
rance 1 . bhdv akarot = cried out bhan. sd eva = 
the same, vdk — speech, abhavat^ became. 

r>. He thought: ‘ If l should 
kill him, 1 should get but little 
food With that word and 
by that mind, he brought forth 
all this, whatever is — the Rife, 
the Yajus , the Schnan, the metres, 
the sacrifices, men and animals. 
Whatever he brought forth he 

1. Few is due to ignorance; for, in reality, there' 
is nothing to fear from, unity being the truth. 
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resolved to eat. Because he 
eats all, aditi is called aditi. He 
becomes the eater of everything 
and everything becomes his 
food — who meditates upon why 
aditi is so called. 

Sab i.e„ that Hiranyagarbha , although 
hungry, seeing his off-spring, who thus cried out. 
aikshata= thought, yadi^ii. WM=at all. imam 
ie,, this child, abhimamsye= kill, kaniyah annam 
= little food. karishye^l shall make. Thua 
thinking, he ceased from (his attempt to) swallow it. 
*1 must have plenty of food for eating during a long 
period ; not a little. By eating this, there will 
be only a little food. For instance, if the seed be 
eaten, there will be no grain (to harvest).’ Having 
thus thought of the advantage of possessing 
abundant food, he ( sah ) by the self-same mind 
(tena dtmand) became united with the self-same* 
word ( taycl vdchd). He reflected repeatedly and 
brought forth ( asrjata ) all this [idcim sarvam ) — 
moving as well as stationary, yadidam kim cha — 
all that we perceive. What is that ? The Bik t tbo 
Yajus , and the Sdman ; chanddmsi^ metres viz, 
of seven varieties beginning with the qdyatri i. e. t 
the threefold mantras consisting of stotra , ?a$tra* 
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and the rest 1 2 — in metres such as the gdyatri 
employed at sacrifices; yajndn= sacrifices which 
are performed by means of them ; prajdh t.e., 
their performers ; pa$An= animals — tame and 
wild 3 — which are necessary for karma . Well, 
was it not said that he created Virdj uniting 
himself with the Veda ? How can you now 
say that the Veda is produced ? This presents 
no difficulty; for his mind united (then) with 
the unmanifest Veda, while here the allusion 
is to its manifestation in a form such as can be 
utilised in sacrifices. Sah i.e. Hiranyagarbha , having 
thus thought of increasing the food, yadyadeva 
= whatever — rite, its aid, or fruit, asrjata - 
(brought forth). tattat={oM that). attum= to eat, 
adhriyata^ resolved. Because he eats (atti) 
everything (sarvam) t aditi or Hiranyagarbha is 
so called. Compare: ‘ Aditi is heaven ; aditi is, 
the interspace; aditi is the mother &o. ( Taitt : Ar: 
i, 13 ) sarvasya etasya^ot all this universe, serving 
as food. attd=eater; bhavati= he becomes. He 
is (said to become) the eater of all, because 

1. This refers to all Vedic formulas used at a sacrifice, 
whioh are other than stdtras and sastras. Compare Tikd : 
Yannagiyate na cha tasyate adhvaryuprabhrtibhischa pray • 
ujyate tadapyatra grdhy amity abhiprity a ddipadam, 

2. The number of animals offered to the deities at 

a horse-sacrifice comes to some ( hundreds and many of 
them are wild, like the mongoose, elephant eto. 
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he is of the form of all. Otherwise the statement 
would be absurd, for there is no one who eats all. 
Hence it means that one comes to posses the cha- 
raoter of all. Everything becomes his food. It 
is but right that what is all should have all for its 
food. (What is meant is that one will be all and 
will be the experiencing agent in all J This result 
accrues to him who meditates on why aditi is 
so called. 

6. He desired: ‘ Let me with 
the great sacrifice again sacrifice 
He became exhausted, he felt 
afflicted. Out of him exhausted 
and afflicted, fame and strength 
went forth. The senses are fame 
and strength. When the senses 
departed, the body began 
to swell, (but) his mind was in 
the body. 

The next two mantras are for explaining 
the derivation of the words a*va and axvamedha. 
Bhilyasd yajn£na = by a great sacrifice, bhilyah^ 
again. yajeya=\et me sacrifice. ^z=thus. The 
word * again * here is used in reference to what 
he performed in his previous birth. Eiranya - 
garbha in a previous birth had performed a horse- 
sacrifice and at the beginning of the kalpa or 
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world-period, he was born under its influence. 
Having transformed himself into the rite, its 
aids and result, he desired that he should 
again perform a great sacrifice. He ( sah ) having 
thought of the great deed, (avrdmyat) became 
exhausted as other beings do. sa tapd tapyata = 
He felt afflicted. Tasya srdntasya taptasya — 
these words are to be understood as in passage 2. 
ya^ah- fame. viryam- strength. udakrdmat = 

(went forth). The text itself explains what this 
means — prdnafi i.e., the senses such as the eye. 
They are yasah i.e., fame i.e. the source of 
fame. Similarly the senses are viryam i.e., 
bodily strength. When life departs, man can 
neither acquire fame nor be strong. Hence the 
senses are (said to be) fame and strength of 
body. Such fame and strength went forth 
from bis body. praneshu utkrdnteshu i.e., 
when the senses which are fame and strength left 
the body, tat sariram= the body of the creator. 
svayathum adhnyata= began to swell. It also 
became impure or unfit for sacrifice. And of 
that creator, although he had left the body, the 
mind lurked in it, as in the case of a person 
who, although going to a distance, is yet mind- 
ful of what is dear to him (at home). 


7. He desired ; ‘ Let this of 
mine become fit tor sacrifice ; 
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let me become embodied. ’ Then 
he became a horse (asva) since 
he swelled ( asvat ). He became 
fit for sacrifice ( medhyam ) and 
that is why the horse-sacrifice 
is known as asvamedha. He 
indeed knows what an asvamedha 
is, who meditates thus. With- 
out controlling it, he thought. 
After a year, he sacrificed it 
for himself. The (other) animals, 
he gave to the gods. Therefore 
(sacrificers now) kill the purified 
horse — consecrated to all the 
gods — as belonging to Prajdpati. 
He who shines yonder is the 
asvamedha ; the year is his 
body. This agni, (its) aid, is 
arka ; of it these worlds are the 
limbs. These two, agni, and sun, 
are arka and asvamedha . He 
again becomes only one god — 
Death. He conuuers further 



death ; death does not reach 
him ; death becomes his self ; 
he becomes one with these 
deities. 

Now is stated what Hiranyagarbha did, being 
mindful of that body. Sah akdmayata=H6 desired. 
How? mddhyam-fit for sacrifice, idam 
this (body) of me. sydt = may become. Further, 
considering that he may become possessed of 
a body (dtmanvi sydman6n6ti), he entered it. Since 
( vat ) from his body, which through his deser- 
tion, losing its fame and strength, became 
swollen {asvc4=a$vayat) t it became (known as) 
asva (horse). The horse is extolled by being 
thus represented as Virdj. Since also, through 
his entry, the body which had lost its fame and 
strength and had become impure, became pure 
and fit for sacrifice (m6dhycim) t the horse-sacrifice 
( i.e ., VirajY is termed asvamedha. A sacrifice 
means action, aids and end and it is extolled 
by being represented as Virdj. 

That the horse which is helpful in the 
performance of the rite is Virdj himself, has 
already been stated (i, 1). Now follows thr 
collective meditation, as being the sacrifice and 

1. Krat6staddtmaha9ya praj&patoriti ydvat . (A). 
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its fruit, on the sacrificial horse and on the above 
described agni which is identical with Prajdpati. 
In Brdkmana 1 we find no predicate indicating an 
injunction, but a predicate is needed ; we thus 
conclude that this must be the aim of the section. 
Ya ivam 6nam veda=* whoever meditates upon the 
horse and arha t as described above and as 
characterised by features, presently to be mention- 
ed as common, esha ha vai i.e. t he alone. 
midham ^ the horse-sacrifice, veda— knows. None 
else knows it What is meant is that we should 
thus meditate upon (the horse-sacrifice). How? 
First the meditation on the animal is described — 
Hiranyaqarbha desiring to perform the great sacri- 
fice transformed himself into the sacrificial animal 
and without controlling ( anavarudhya ) it {tarn ) — 
thus born — by means of reins, reflected 

0 amanyata ). tarn- it. samvatsarasya parastdt i.e 
after the completion of a year, dtmand = for himself. 
dlabhata= killed, consecrating it for Prajdpati . 
pasdn= (other) animals — tame and wild, devat - 
dbhyak- among the gods. pratyauhat= appropri- 
ately distributed. Because Hiranyaqarbha thought 
thus, others also should fancy themselves as 
identical with the sacrificial animal and meditate 
as follows — ‘while being purified, I am of all gods ; 
while being killed, I am of myself. Other 
animals are offered to other gods who are my 
own limbs.* Hence priests now purify in the 
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same manner (the horse), consecrating it to all 
gods and kill it } consecrating to Prajdpati . 
The rite which is performed with the aid of the 
horse is now represented as its very fruit, esha ha 
vai a$vamedhak= yonder is he, the a$vam6dha. 
Who is it ? Ya esha tapati i.e. t he who shines 
i.e. t the sun who illumines the universe by his 
radiance, tasya—oi it which is the sacrifice as 
well as its fruit, samvatsarah- a period of time — 
the year. dtmd= body — since the year is due to (the 
motion of) the sun. The aid of the self-same 
sacrifice, viz. the sacrificial altar (ay am agnih), 
is arka . ( Vide Note 1 p. 43.) tasya—oi that agni 

of the altar, helpful in the performance of the 
sacrifice, imt Idkdh — the three worlds (heaven, 
earth and the interspace). dtmdnah — i.e ., are 
limbs or parts of the body. So has it been 
already stated in passage 3. Agni and the sun, 
as described above, are arka and asvamedha — the 
sacrifice and its fruit. The altar made of earth arka 
is the rite because it aids the rite. The fruit is 
brought about by the rite and the sun (the fruit) 
is therefore described as the horse-sacrifice itself. 
The two — means and end — agni and the sun, 
again ipunah) become ( bhavati ) one god only 
(ikaiva cUvatd). Who is it ? mrtyivr&va Death 
himself. He was single originally but became 
threefold in order to become the rite, its means 
as well as its end. (see ii 3)' When the rite was 
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over, he became one again, viz. Death as the 
fruit. Whoever meditates on this sacrifice and 
Death as one god, thinking — * I myself am Death, 
the horse- sacrifice — one god only — with myself 
as the horse and as the altar — the means as well 
as the end* — he defeats future death {punar 
mrtyum apajayati .) Having died once, he will 
not be born again to die. Although he may 
avoid death, death may reach him. To deny 
this contingency the text adds — nainam 
mrtyurdpnoti^De ath does not get at him. 
Why ? Because Death becomes the self of such 
a knower ( mrtyurasyatmd bhavati ). Moreover, 
being Death — the fruit — he becomes one with these 
deites. This fruit is to one (that meditates as 
described above.) 



THIRD BRAHMANA. 


How is this section related (to the previous 
one)? By describing the fruit of the ajvam6dha t hafr 
been indicated the highest position attainable by 
karma t combined^with meditation, viz. identity with 
mrtyu or Hiranyagarbha. And now the Udgitha 
Brdhmaiia (as the present section is known) is 
begun in order to show from what souroe proceed 
karma and meditation, the means of securing 
identity with mrtyu or Hiranyaqarbha. 

Well, in the former section the result was 
stated to be the attainment of identity with mrtyu ; 
but (here), on the other hand, the result of karma 
combined with meditation upon the Udgitha is 
declared to be the overcoming of mrtyu (iii 12 et 
seq:). Since there is thus a difference between the 
two results, (one may think that) it is not right 
to say that (the present section) is for pointing 
out the douroe of karma and meditation, mentioned 
in the previous one. This objection is not valid for 
the result of the meditation upon the Udgitha 
is the attainment of identity with Agni and Aditya 
— the same result as was mentioned above. 
Compare ‘He becomes one with these gods’ (ii, 7 ), 



Is it not inconsistent (with what has been stated 
in the previous section) to say ( in this section) 
‘having overcome mrtyu* ? No : for overcoming 
here is of * mrtyu ’ in the sense of ‘natural attach- 
ment for material objects’ fand not in the sense 
of ‘ Hiranyagarbha ’), 

What is this mrtyu which is described as 
‘natural attachment for material objects’ ? Whence 
does it arise ? By what means can it be overcome? 
And how ? The following allegory is for furnishing 
answers to these questions — 

1. Of two kinds (were) the 
sons of the Virdj — the devas and 
the asuras. So the devas were 
fewer and the asuras more. They 
vied with each other for these 
worlds. The devas said: ‘Oh, let 
us overcome the asuras in the 
sacrifice by the udgitlia'. 

Dvayah-ol two kinds, ha— a particle refer- 
ring to what took place in olden times. This 
particle here indicates what happened in a previ- 
ous existence of the present Virdj. prdjdpatyah 
i.e., the sons of Virdj in his previous britb. Who 
are they 1 devdh cHa asurdh c ha — the divas and 



the asuras viz, the senses of Virdj , such as that 
of speech. How can they be termed divas and 
asuras ? They are devas when they are devoted to 
karma and meditation as understood through the 
scripture, because they then shine forth. 
They become asuras when they are devoted to 
thoughts and deeds directed towards the attain- 
ment of 1 visible * results as determined by 
ordinary perception and reasoning. They are then 
termed asuras because they delight [ramante) in 
{the present) life (asu) 1 or because they are opposed 
(a-) to the divas [sura). Since the as7iras are 
intent upon deeds and thoughts leading to visible 
results (tatah), the divas are necessarily less 
numerous ( kaniyasd iva^kanlydmsa iva) ; and 
the asuras , more numerous ( jydyasdh ) 3 . The 
tendency of the senses to do deeds and think 
thoughts according to natural promptings is, as 
is well-known, stronger than the tendency to 
perform rites or practise meditation as prescribed 
in the scripture ; for the former yield visible 
results. The devas are consequently fewer. S&s- 
traic activity is small, for it means geat effort, 

X. * Delighting in the present life’ means ‘being self- 
indulgent’, (A). 

2* This statement is based on the fact that ordinarily 
the sensory activities (including those of the mind), a* 
determined by right influences, are less numerous than those* 
determined by evil influences. 
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Teethe divas and the asuras , existing in the 
body of the Virdj . eshu lokeshu i.e. t for these 
worlds, attainable through deeds and thoughts — 
ordinary as well as sdstraic. aspardhanta= rivalled 
with each other. Rivalry here means the appear- 
ance or disappearance of the tendency character- 
istic of the divas and the asuras . Sometimes the 
senses become actuated by ideas relating to 
$dstraic karma and meditation. When this hap- 
pens, then disappears the evil tendency of the 
senses to be inspired by deeds and thoughts, which 
according to perception and inference, lead to visible 
results. That is success tor the divas and defeat 
for the asuras. Sometimes the good tendency 
disappears and the evil one appears (in its place). 
That is success for the asuras and defeat for the 
divas. Accordingly when the devas succeed, 
merit predominates and ascent in life, up to the 
(position of) Virdj , is the result. When the asuras 
succeed, demerit predominates and descent in life, 
down to the immoveable is the result. When 
the two (merit and demerit) are equal, one is 
born as a man. What did the divas , who being 
few were threatened by the asuras , do — the 
asuras being greater in number? te devdh — 
those devas , threatened by the asuras . ha=it is said. 
tfc/m/i=said. yajni- in this jyotishtoma sacrifice. 
Udgithena i.e.> by becoming one with the chanter 
of the udgitha Prdna). atyaydma^ get beyond 
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(the (Lauras ), That is : they said to one another 
— ‘ Vanquishing the a$uras t let us realise divinity, 
which is ours, as stated in the scripture*. 
The attainment of identity with the chanter of 
the Udgitha ( Prdna ) is through karma and medita- 
tion. The karma j 8 what will presently be 
enjoined 1 viz. the repetition in an undertone (japa ) 
of certain mantras 2 . The meditation is what is 
being described. 

Objection : What is being described is not 
a meditation, but only a glorification of what is 
subsidiary to the abhydrohajapa 

Answer: Not so: for we have in the text 
1 Whoever meditates thus * (Kandikd 7). 

Objection : (If it is not subsidiary to the 
japa) it must have reference to the injunction 
about the udgitha t because we find the legend 
narrated in connection with the udgitha. 

Answer: Not so (either), for this is not the 
section of the udgitha at all, which is dealt with 
elsewhere. This is the knowledge- section (and so 
what is described here must refer to meditation). 

1. Bee Kandikd 28. 

2. Japa ia regarded as a ‘ Karma * because it is a kriyd, 

3. The Japa is so called beoause it leads one up to 
divinity. Abhimukhyena drohati divabhdvam aneneti (A), 
.Vide Kandika : 28. 
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(It cannot be subsidiary to the injunction about 
the jopa), for the j&V a is not independent, as is 
clear from the fact that it is to be practised (only^ 
by one who has meditated (upon Prdna) in the 
described manner. The meditation itself, on the 
other hand, is represented in the scripture as 
being independent and standing by itself. More- 
over (this meditation cannot be subsidiary for), 
by itself, it is declared to yield a fruit 1 . (That 
Prdna is intended to be meditated upon) is further 
evident from the fact that it is praised 2 as 
pure, while speech Ac are described as impure. 
If Prdna were not intended to be the object of 
meditation, the statements, viz that Prdna is 
pure, that speech Ac., alluded to along with it, are 
impure, and the exaltation of Prdna , implied 
by the disparagement of speech Ac, would be all 
out of place. So also would be the declaration of 
a result (following from the meditation) in 1 He 
shines overcoming death Ac.’ ( Kandikd 12). The 
identification of speech Ac, with Agni Ac is a 
consequence of becoming one with Prdna, 

Objection : (If so), let Prdiia be the object of 
meditation, but you cannot say it (actually) 
possesses features like purity* 

Siddhdntin's Question'. Well, should it not 

1. Vide Kandikd 28. 

2. Compare ; — yadihi stdyate tadvidhtyatt. 
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(possess these features in reality) because of the 
scriptural atatment (that it does).? 

Opponent's Answer : No : for Prdna being the 
object of meditation, (these features predicated 
of it) may well be merely for its glorification. 

Siddhantins Ansiver : That cannot be so 1 
for, as is evident from experience, correct know- 
ledge alone can lead to our well-being. By correct 
apprehension one obtains in life what is good 
and avoids what is evil, — not by incorrect appre- 
hension. Similarly in the present case our well- 
being can result (only) if we understand from the 
words of the scripture what they (actually) signify ; 
not otherwise. Besides there is no authority for as- 
suming that the notion, arising from the expressly 
stated words of the scripture relating to medita- 
tions, is untrue. Nor, indeed, is there a denial any- 
where of Prdna being pure. Thus we should under- 
stand the scriptural words literally — for they point 
to our well-being as the result. The opposite 
course is well-known as leading to evil. We find 
in life that one who misapprehends a thing — say, a 
post to be a man, or an enemy to be a friendr- 
meets with evil. 

1. The Siddhdntin , no doubt, admits that the state- 
ment in the 8rut% that Prdna is pure is for glorifying 
Prdna. Although it glorifies, it need not be untrue. It 
is an arthavdda but a bhdtdrthavdda. Stutirapi yathdi 
thaivUyarthah . (A) 
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If the scripture (when it describes for our 
meditation or for our knowing) the character of 
l&e Self, the Supreme Lord, the gods and so forth, 
describes only what is unreal, then from what we 
know in life, we should conclude that the scripture 
is for bringing about evil— a (conclusion) which 
is disagreeable (to us bothj . 1 Therefore (we must 
admit that) the scripture teaches — for our medita- 
tion (and for our knowing 4,2 ) — the Self, the Supreme 
Lord, the gods &c — all really existing entities. 

Objection : The scripture asks us to regard 
names 3 and the like as Brahman. It is evident 
that these are not Brahman ; yet the scripture 
asks us to regard them as Brahman, which is 
equivalent to asking us to regard a post as 
a man. Thus it is not right to say that wherever 
the Veda means our well-being, it describes 
things as they are. 

Answer : That is not so, for (in regard to 
names & o) as in the case of the idol (worshipped 

1. This is said in reference to a certain section of the 
Mimdmsakas , known as the Prdbhdkaras who maintain that 
Vedio statements regarding the Self &c are not to be under- 
stood literally and as alluding to really exutent things. 
They are arthavddas or explanations intended to stimulate 
interest in Vedic rites. 

2. Jndndrthavi chtti stshah. (A) 

3. Bee Chdndogydpanishad : yii, 1, 5. ‘Names’ here 
means ‘ words ’—secular or^Vedic. 
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*8 a god) the difference is evident. Ton are 
not right in observing that the Veda teaches 
a misconception — on all fours with regarding a 
post as a man — when it asks us to think of names 
and the like which are not Brahman, as Brahman. 

Question : Why? 

Answer ; Because as in the case of viewing 
an idol as Vishnu, the Veda teaches the regarding 
as Brahman of names &c, to one that clearly knows 
them to be distinct from it. As in the case of 
the idol, names &c are utilised as aids only (in 
meditation) and it does not mean that the names 
<fec are themselves Brahman. A post, when not 
recoginsed as such is mistaken, say, for a man; 
then it is not taken to be a post at all. The 
regarding of names &c as Brahman is not a mis- 
conception in this sense. 

Objection : (Meditating upon anything) as 
Brahman must be a pure fancy for there is no 
Brahman at all 1 , and the regarding of an 
idol as a god — Vishnu , for example, — or viewing 
Brahmins ( invited to a tr&ddha) as pitrs is on 

1. This is the view of the Mlmdmtakas who, 
although they believe in the authority of the Veda, do 
uot grant that there is anything like Brahman taught 
in the Veda as actually existing. They understand the 
Vpanishads aa subsidiary to the Karmakdnda and not as 
containing an independent theory of life. 
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* par with this. 1 . 

Answer: It is not so, for we are asked 
fe.g. in Ch. Up . i, 6.) to regard Rik <fcc. as Prthivt 
ko. In other words, the soripture enjoins on 
us to regard Rik &o as Prthivt' bo which are actu- 
ally existent. On this analogy, the fanoying of 
Brahman in names &c, must imply that Brahman 
exists and it should similarly be conceded that 
while we regard an idol as a god, for example, 
or BrahminB as pitrs t we superimpose only 
existing objects. Moreover, a secondary sense 
implies a primary one. For example the panch - 
dgnis ( Vide Ch: Up: v) are thought of as fire 
only in a secondary sense and there is Agni in 
the primary sense of the word. Similarly ‘name- 
Brahman', being Brahman in a secondary sense, 
must imply the existence of Brahman in tho 
primary sense of the word. 

Further (passages) referring to knowledge 
cannot be (in this respect) different from passages 
relating to karma . That rites like the Dar^apUrna* 
mdsau yield particular results, have to be performed 
in particular ways and their several parts come 
in a particular order is beyond our experience, 
being unknown through perception or inference. 
They are (yet) true, being known from Vedic state- 
ments. In the same manner, the Veda mentions- 


1. See note 1. p. 67. 
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the Self, the Supreme Lord, the gods Ac. and 
describes them as ‘not gross’, ‘transcending hunger’ 
Ac. These also being supersensuous and beyond 
perception and inference must be regarded as true 
(from Vedic testimony itself). So far as the 
impression produced by them is concerned, there is 
no difference between passages relating to karma 
and those relating to jndna. Nor is the knowledge 
conveyed by them about the Supreme Lord Ac., 
either inconclusive or absurd. 

Objection : Passages relating to karma , al- 
though referring to supersensuous matters, pres- 
cribe the doing of certain actions 1 , determining 
their three essentials 2 . There is not mentioned in 
the same manner, anything to be done in passages 
relating to the knowledge of the Self, the Supreme 
Lord, Ac. Hence you cannot say that the two 
sets of passages stand on the same footing. 

Answer: That is not so ; because knowledge is 
of an existing thing (while karma is something 
to be produced hereafter.) An action with 
its details — its means and its ends — which is 
to be performed is (regarded as) right, not because 
it can be do?ie t but because it is known 
through proper testimony (viz, of the Veda). 

1. Bhaviturbhavandnukdlavydpdrd bhdvand. 

2. What has to be done? By what means? And 
how? — Kim, kifta, katham . 

C 
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Again the notion that these are to be performed 
Unregarded as) correct, not because it refers to 
what can be performed — 

Question : What then ? 

Answer : but solely because it is taught by Vedic 
statements. When a person knows a matter as 
true, through Vedic testimony, he will do it, if it 
admit of being done ; if it does not admit of being 
done , he will not think of doing it. 

Objection : No statement can be an authority, 
if it does not involve an action 1 . If no action 
is intended, the words that form the sentence do 
not construe together at all ; if, on tho other hand, 
an action is intended, the words can be construed 
as referring to that action — ‘ Such and such an ac- 
tion should be done through such and such means 
in such and such a manner’. Sentences like this, 
referring to the doing of an action may bean autho- 
rity, but, when bereft of imperatives like ‘ kurydt , 
kriyeta , kartavyam , bhavdt , sydt\ not even a hundred 
words like ‘Such and such, through such and such 
means and in such and such a manner’, can serve, 

1. The Mltndnuakas maintain that a sentence to 
yield a meaning must have — explicitly stated or implicit 
— a predicate with an imperative sense. Predicates like 
a$ti do not give to a sentenoe the power to convey any 
useful meaning. 
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by themselves, as acceptable testimony. Hence 
the Self, the Supreme Lord Sc c. oannot be esta- 
blished as existing by Vedic statements (in the 
form of sentences). No one can say that if 
Brahman cannot be taught by means of a Yedio 
vdkya or sentence, it may be taught by means of a 
Vedic pada or word, inasmuch as a paddrtha 1 or 
what is denoted by a single word, can only be 
known through modes of testimony other (than 
that of xabdaox revelation.) Hence what you 
say is wrong. 

Anstver : That cannot be so ; for we find 
sentences used in regard to facts not involving 
action, as for example, 1 There is the MSru moun- 
tain, coloured in four ways ,a . When we hear 
such a sentence, we do not think of the Mbru 
and the like as something to be performed. Simi- 

1. AH revealed knowledge should satisfiy the condi- 
tion laid down in the Introduction to the Bhdshya , vie 
that it should refer to what is true and that it should not 
be knowable through perception or inference. Such know- 
ledge can be communicated only by means of sentenoes 
like Tat tvam as i and not by single words, Single words- 
like ‘ Brahman 1 oannot reveal such ideas. Single words 
when used in the Veda can only call to our mind what we 
^already know from perception or inference. 

9. Suklakrshtialohitamitralakshanam varnachatu - 

ihtayam . (A) 
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larly how oan anybody provent the words 
of a sentence having as its predicate the verb ‘ to 
be, 1 — and referring to the highest Self &e. — from 
construing together as adjectives and substantives 
(connected with asti) ? 

Objection : The parallel does not hold, for 
no useful purpose is served by knowing the sup- 
reme Self as there is, by knowing (the existence) 
of Miru . 

Answer : Not so; for there are decla- 
rations of the purpose served (by the knowledge of 
the Self ) in passages like — ‘Who knows Brahman 
reaches the highest.’ ( Taitt : Up: ii); 'The knots 
of the heart are untied.’ ( Mundaka Up: iv). 
Moreover (knowers of the Self) actually experi- 
ence the disappearance of the rooted deficiency 
of ignorance — the cause of mundane existence*. 
This knowledge is not subsidiary to anything else 
and it would not therefore be right, on the basis 
that a specific fruit is said to result from it, to 
regard it as an artliavdda or explantory passage, 
as is done, for instance in the case of the ladle*. 

1. For example the Upanishadic sentence — Tat tvam 
an. Ch . Up: vi, 8, 7, et. se % . 

2. Vidvadanubhavavirddhdchcha naivamitydha satn- 
idreti (A) 

3. The ladle is the wooden apoon used at a sacrifice. 
We have the following in a Brdhmana — yasya parnamayi 
juhdrbhavati na ta pdpam fldkam $rH6ti. The declaration 
of a phala here is taken as, an arthavdda i. at not to bt 
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Further, it is only from the Veda we Know 
that a prohibited action is connected with an 
evil result ; but (yet) a prohibition does not 
involve any action. A person who is about 
to do a prohibited act (and recollects that it is 
prohibited) has not to act but has only to cease 
from acting. The real aim of prohibitions then 
is the generation of an idea that (something) 
is not to be done. If a hungry man, who 
knows prohibitory injunctions, sees before him 
what should not be eaten, say, for example, 
kalanja — the flesh of an animal struck with a 
poisoned weapon 1 — or food belonging to an out- 
caste, the thought that may occur to him (at first 
sight) that it may be eaten will be overcome by the 
recollection of the prohibition. Similarly in the case 
of a mirage, the desire to drink from it will disap- 
pear (after a recollection of) its true character. 
When the natural misconception is removed 

literally understood. But the same cannot be done in 
the case of self-knowledge taught in the Upanishads , because 
this knowledge stands by itself and does not subserve a rite 
aB the ladle, for instance, doe?. 

1. This alludes to the prohibition-iVa kalaniam bhaksha- 
ytt* It does not mean that such flesh should not be eaten 
for it may be poisonous; for in that case no scriptural 
statement would be necessary, the harmful character of 
each flesh being known through experience. The prohibition 
means that the flesh should not be eaten, although not 
poisonous, for it results in a spiritual evil. (Vidt note 1. 
p. 72.) 
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by true knowledge, the harmful inclination to 
eat the kalanja will disappear. (In such circums- 
tances) the tendency to act which is due to 
a misconception has only to be checked and 
no positive effort is needed to give it up. Thus 
prohibitory injunctions are intended only to ac- 
quaint us with the true character of things. They 
do not, even in the slightest degree, involve 
action. The same must also be the import of pass- 
ages relating to the true nature of the Supreme Self 
&c. And when one, who has acquired that know- 
ledge, thinks of the true character of the Self and 
realises the evil nature of worldly activities, one 
will cease to show those activites, for their source 
— ignorance — will have been removed. 

Objection : In regard to the eating of kalanja , 
the recollection of the scriptural truth that it 
leads to evil removes the first impression 
that it may be eaten, and the desire to eat it, 
thereby ceases, because it is harmful . But 
the same cannot be said in regard to karmas i 
expressly prescribed by the scripture, and not 
prohibited . 1 

1. It was stated above that a true knowledge of 
the Self would prevent the knower from doing any of the 
Vedic rites— even such as are expressly prescribed, say, 
agfiihdtra. The objector states here that such rites cannot 
be given up for they are not harmful ; rather they are 
salutary, having been prescribed in the Veda. 
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Answar : Not so ; for both possess these com- 
mon characteristics viz, being the source of evil,, 
and being the result of misconception. The 
desire to eat the kalanja is due to a misconcept- 
ion and is productive of evil. So also are the 
activities prescribed in the scripture. Since ac- 
tions prescribed in the scripture are also due to 
a miconception and are productive of evil results, 
there will be in the case of a person, who knows 
the true nature of the Self, cessation (from those 
activities) when that misconception is removed 
by the right knowledge of the Seif. 

Objection : Well, let it be so (in regard to 
kdmyakarmas) but in regard to nityakarmas , which 
are binding solely because they are prescribed in 
the scripture and are not (as such) productive of 
evil results, there can be no cessation of activity. 

Answer : No; for, as kdmyakarmas are meant 
for a person actuated by an ignorant desire for swar - 
ga, nityakarmas also are prescribed for one, who is 
characterised by ignorance — the root-evil of all — 
is affected by love and hatred, consequent upon 
a desire to attain good and avoid evil and is there- 
fore desirous in general of being happy and not 
miserable. Thus (the performance of) nityakarmas 
is' not solely due to scriptural statements (but also 
to desire). Moreover in regard to the agni - 
hdtra , dartaptirnamdsau , chdturmdsya, pafubandha 
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*nd s&maydga , there is nothing inherent in them 
to make them optional or obligatory. When the 
sacrificer is actuated by a desire such as that of 
attaining swarga , they serve to fulfil that desire. 
Similarly in the case of a person characterised 
by ignorance and affected by the natural desire 
to attain good and avoid evil, the nityakarmas 
serve that purpose — rightly enough — for they are 
prescribed for him. To one that possesses true 
knowledge of the Self, nothing is prescribed except 
renunciation. Self-knowledge is inculcated 
through destroying all notion of means, such as 
that of the gods, necessary for the performance of 
karma. It does not stand to reason that one 
•that has abadoned (as false) all notions of action — 
means & ends — should set about doing anything, 
for setting about doing anything implies faith 
in specific actions — their means & their ends- 
Nor can there be any scope at all for action in 
the case of one who believes that the Self is 
unlimited by time, space and the like, is not 
gross, not dual die. 

Objection : There may be (room for aotivity 
in regard to obligatory rites) as in the case of 
taking food. 

Answer : That oannot be ; because the desire 
for food is entirely due to ignorance (of the real 
character of the Self^and is not therefore obliga- 
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tory (in the sense in which scriptural injunctions 
are). Nityakarmas , cannot be done or left undone 
according to our inclination, as, for instance, dining. 
Dining is optional because it is the result of natural 
inclination, as is the case with optional rites or 
kdmyakarmas . In regard to both, there is no 
certainty when the desire may arise and when 
not. Obligatory rites are not thus uncertain ; for 
a fixed time is prescribed for them in the Veda. 
Although they are also due to ignorance, a time 
is fixed for them as there is a time — morning and 
evening — fixed in regard to kamydgnihdtra , for 
example. 

Objection : Although taking food is due to 
natural inclination, we find scriptural rules about 
it 1 . Similarly let there be rules in regard to 
rites also (for the knower to follow.) 

Answer : That cannot be; for a niyama (of this 
type) does not enjoin a positive action 3 and does not 
involve activity. It cannot therefore obstruct the 
acquisition of knowledge. Thus the rule regarding 
the right knowledge of the Self, because it removes 
the opposite notion of variety, nullifies all rules 

1, E. g. ‘ Kdlaydrbhdjanam ’ — ‘ Bhikshdm charUS 

2. It should not be understood that such rules 
prescribe dining as a duty. Their import is that in regard 
to dining, a rule must be observed ‘viz, never to eat more 
than twice. Pravrttiprayojanakd vidhiraptirvavidihfy ; 
nivrttiprayajanakdvitcrrau (niya.nah parisamhkyd cha). 
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regarding all karma , as do prohibitions — both alike 
signifying cessation of activity. Hence we conclude 
that, as in the case of prohibitions, the Veda may 
inculcate the true nature of existing objects and 
have that as its final aim ' 

2. They said to speech : ‘Do 
thou chant tor us'. Speech said 
‘Yes and chanted for them. 
Whatever use there is in speech, 
that she obtained for the gods by 
singing and her (capacity to) 
pronounce well, tor herself. 
They (the as liras) thought ‘Veri- 
ly, through this singer they 
will surpass us', and assailing 
her smote her with evil. That 
evil is what (now) people speak 
improperly. This is that evil. 

ZV*=the dSvaSy having thus determined. ha = 
(it is said), vdcham uchuh i.e said to the goddess 
of speech. tvam--= you. naA=for us. udgdya = 
chant (the ndgitha). They took (for granted) that 
the chanting of the zidgitha had to be done by the 
goddess of speech and that she was the deity refer 
red to, in the japarntoitra — ‘From bad lead me to* 
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good* Ac (iii 28). Here speech and the like are 
spoken of as the agents in meditation and karma . 
Why ? Because, in reality, all thinking and doing 
are done by these and are meant for these. 
That the Self is not the agent will be explained in 
detail in the sixth chapter 1 (iv, iii, 7). In the 
present chapter also is summed up at the end 
under the heads of name, form and action all 
that falls under nescience — from the unmanifest 
to all actions including their means and their 
results (I, vi). What is beyond the unmanifest — 
known as the supreme Self — whioh is the entity 
rightly to be known and which is not of the 
character of name, form and action — is mentioned 
later on (Br: Up: ii, 3, 6) and described as dis- 
tinct from all manifest forms. As regards the 
transmigrating Self — the result of adjuncts, — the 
aggregate of speeoh &c — it will be shown as falling 
under the head of this very aggregate. Compare : 
‘Springing from these things, it perishes with 
them*. (Br : Up : ii, 4, 12) Hence it is 
right to represent speech and the like as agents 
in thinking and doing and also to ascribe to them 
the result accruing therefrom. Tatha iti= Be it 
bo \ tebhyah=ior the sake of the gods who had 

X. The Brhaddraftyakdpanishad consists of eight 
chapters, but the first two of these are not commented 
upon by Sankar&chdrya as they do not refer directly to 
self-knowledge. The ‘sixth’ chapter mentioned in the 
Bhdshya is the ‘fourth’ aocordip^ to this reckoning. 
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requested her. udagdyat i.e., the goddess of 
speech chanted, being requested by the gods. 
What special service did the goddess of speech 
render to the divas through chanting ?— That 
service ( bhogah ) which (yah) is due to speech 
( vdchi ) being uttered : i.e., the good that results 
from speech to the aggregate consisting of speech 
Sc c. This is indeed what belongs to the whole 
(organism), tam ^ that good. (kjdyat = secured by 
singing the three pavamdnas l . Yat kalydnam 
vadati i.e., the capacity to pronounce syllables 
&c well, secured by chanting the remaining nine 
stdtras. tat = that, dtmane-tor herself, as laid 
down in the scripture. The correct pronunciation 
of syllables See. is the characteristic function of the 
goddess of speech ; hence it is described thus. 
But the good that results from speaking i3 to 
the aggregate and so, it is what belongs to the 
sacrificer fas distinguished from the priests/ 
te=the asuras , finding out the weakness of the 

1. There are altogether twelve stdtras to be chanted 
in this connection in the Jydtishtdma. The first three are 
known as the pavamdnas. The priests officiating at a 
sacrifice, including the udgdtr , cannot, of course, share the 
fruit of the sacrifice which is for the sacrificer. The 
reward for the priests is the dakshind or the fee they receive. 
But yet, in this particular case, the Veda has a specific 
statement that the last nine stdtras , if properly chanted, 
will secure an advantage to the chanter also. Henee the 
attainment of this fruit is spoken of as vdchanika oc 
• known from the scripture. ’ 



82 


goddess of speech viz her self-interest in regard to- 
pronouncing well* vidufy-i thought). How?aw^na 
udjdtrd i.e., through this chanter, nalj =us i.e., 
natural thought and deed, aty e shy anti = will over- 
come and get beyond, by means of sdstraic 
karma and meditation. Having thought thus and 
assailing (abhidrutya) that chanter (tat), they 
struck ( avidhyan ) her by their evil ( pdpmand ) 
viz, attachment. It means they united her with 
selfish attachment. Yali sah pdpmd i.e ., that 
evil which was planted in the Virdj's speech in 
his past existence, sah i.e., (is) that which we 
see now. Where? yadevtdam* whatever now. 
dpratirilpam = i m proper i.e., opposed to scriptural 
teaching, vadati i.e., man, even against his wilf, 
speaks impolitely, falsely and so forth, being 
prompted by which evil. In the form of this 
effect that evil is (even to-day) seen enduring 
in men — the children of Virdj. sah 6va i.e., what 
is inferred from its effect viz, (man's present) 
improper speech, salt i.e., what was planted in 
the Viraj's speech, pdpmd^evil. The oause, we 
know, persists in the effect. 

3. And they said to Smell : 
‘Do thou sing for us’. Smell 
said ‘Yes’ and chanted for 
them. Whatever use there is in 
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smelling, that , she obtained by 
planting for the devas and her 
(capacity to) smell well was hers 
only. They (the asuras ) thought 

— ‘Verily through this chanter 
they will surpass us’, and assail- 
ing her smote her with evil. That 
evil is what (now) people smell 
improperly. This is that evil. 

4. Then they said to Sight : 
‘Do thou chant for us’. Sight 
said ‘Yes' and chanted for them. 
Whatever use there is in seeing 
that, she obtained for the devas 
by chanting and (her capacity 
to) see well was for herself. 
They (the asuras ) thought ‘Ver- 
ily, through this singer they will 
surpass us T and assailing her 
smote her with evil. That evil 
is what (now) people see impro- 
perly. This*4s that evil. 
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5. Then they said to Hear- 
ing : ‘Do thou sing for us’. 
Hearing said ‘Yes' and chanted 
for them. Whatever use there 
is in hearing, that , she obtained 
for the devas by chanting and 
her (capacity to) hear well was 
for herself. They (the asvras) 
thought: ‘Verily through this 
chanter they will surpass us and 
assailing her, smote her with 
evil. That evil is (now) what 
people hear improperly. This 
is that evil. 

6. Then they said to Mind : 
‘ Do thou chant for us ’. Mind 
said ‘Yes’ and chanted for 
them. Whatever use there is in 
thinking, that, she obtained for 
the devas by chanting, but 
her (capacity to) think well 
was for herself. Th*y (the asuras ) 
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thought: ‘Verily through this 
singer they will surpass us’ 
and assailing her smote her with 
evil. That evil is (now) what 
people think improperly. This 
is that evil. Thus indeed were 
all these godesses. Thus they 
smote these deities with evil; 
thus they united these with evil. 

In the same manner, because they are* 
(apparenty) helpful in chanting, the goddesses of 
Smell etc. were, one after another, teste dwhether 
they were those referred to in the japamantra and 
whether they were those to be meditated upon. 
The devas came to this conclusion — The goddesses 
of speech and the like whom we have tested, 
one after another, are not capable of chanting 
the udqitha for they are associated with evil,, 
being interested in acquiring proficiency (in their 
respective functions). Hence they are not what 
is referred to in the japamantra — * From bad, lead 
me to good &o \ Further, they cannot be the objects 
of meditation for they are impure and do not 
pervade the rest 1 , ivam khalu— similar indeed (are) 

1. I tar ah kdryakaranasanghdtah tasminnavydpakat * 
vina parichinnatvam 
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etdb devat&b i.e these other gods like that of 
Touch Ac, although not mentioned here, for as 
in Speech &o we see in them also, good features 
mixed with bad. endls papmandvidhyan i.e. f 
they pierced these with evil i.e., they united them 
with evil ( pdpmabhirupdsrjam .) 

Although they sought the help of Speech and 
the like, the divas found no means of overcoming 
death. Hence — 

7. Next they said to Prdna in 
the mouth : ‘Do thou chant for 
us.’ This Prdna said ‘Yes’ and 
chanted for them. They (the 
muras ) thought: ‘Verily, through 
this chanter, they will overcome 
us’ and assailing him wanted to 
smite him with evil. (But) as a 
clod of earth hitting a stone 
becomes dust, so crushed, they 
perished in all directions. Thus 
the d&vas became (one with agni 
&c.) and the asuras were over- 
come. Whoever meditates thus 
— he becomes his ^rcal self — his 
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hostile cousin is overcome. 

* 

Atha~ then. /wi=(ifc is said). mam= (this), 
pointing to the mouth (by the hand), dsanyam* 
being inside the cavity of the mouth, prdnam 
'Achufi^ said to Prdna. tvam na udgdyeti^'Do thou 
sing for us*, taihtti — He said 1 Yes’, tebhyafr i.$. t 
for the dSvas t who had thus sought refuge of him. 
esha prdnah i.e., the chief Prdna . The rest to be 
understood as before. pdpmand avivyatsan * 
desired to smite with evil. But they who had 
found scope (for mischief) in the case of speech 
Ac. perished ( vinesuh ) when they, through force 
of that habit, desired to unite the chief PrdTia — 
not to be tainted by evil — with selfish attachment 
— which is their natural characteristic. As to 
how they perished, an illustration is given. Sah 
yathd — the illustration is as follows: Ldke^ in 
the world. a§mdnam= a stone. rtvd= having 
reached. loshtah=& lump of earth, vidhvamsita 
-would itself be destroyed and turned to dust 
when it is thrown at a atone with a view to 
crush it. 6vam ha dm = just as in this illustra- 
tion. vidhvamtamdndh = falling very much to 
pieces, vishvanchak * scattered in all directions. 
vintitih- perished. tatah i.e. % owing to the^ 
destruction of the asuras and dissociation from 
the evil arising from natural selfishness which 
hinders one (from realising one’s) divine 
nature and by virtue of their dependenee upon 
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the chief Prdna — untainted by evil. divah 
= Speech &c. abhavan= became. What did they 
become ? — They became agni &c. which, as will 
be stated later on, is their real form. Formerly 
also they were of the form of agni &c., but as a 
knowledge (of their real nature) was hidden from 
them through (the influence of) rooted ignorance, 
they were hitherto regarding themselves as con- 
fined to the individual body. Now because they 
divoreed themselves from that evil they gave up 
their narrow attachment and, as taught in the 
scripture, came to regard themselves — Speech and 
the rest — as agni &o. Further, asurdh ^ the asuras , 
their enemies, pard {abhavan)^ became defeated 
— were destroyed. This legend describes how 
in olden times a sacrificer knowing this scriptural 
allegory, tested the devas , like the goddess of 
Speech, in the said order, discarded them as tainted 
by the evil of selfishness, identified himself with 
the chief Prdna of unsullied character, gave up 
his narrow attachment to the microcosmic form — 
Speech &c. — and came to regard himself as Viraj 
(the whole universe) — microcosmic Speech <fco. 
being identified with macrocosmic agni kc. and 
became the present Virdj as described here in the 
soripture. The same also will a sacrificer (now) 
become if he follows the same course. a$ya**oi 
him. dvishdn bhrdtrvyah *.£*» evil which hinders* 
one from becoming identified with the Virdj t 
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p<Xrd bhavati- becomes defeated. (The text has) 
the epithet, dvishan, before bhrdtrvya because there 
may be cousins like Bharata , for instance, who do 
not hate. The evil arising from material attach- 
ment is a ‘ cousin ’ as well as a * hater ’ inasmuch 
as it conceals from one the true nature of oneself. 
By devotion to Prdna it can be crushed like a 
lump of clay. To whom does the fruit accrue ? 
V a 6vam vida *- who meditates thus i.e. y whoever 
like the ancient sacrificer (of the legend) realises 
that he is Prdna himself. 

Having dealt with the result (of meditation 
upon Prdna) the scripture continues the story. 
Why should we, leaving Speech See, resort to the 
cliief Prdna only as our self ? To furnish a 
suitable answer to this question, the scripture 
continues the story and states that it is so 
because Prdna is the common self of Speech <&c. 
as well as of the body. 

8. The}" said : c Where was 
lie who thus restored to us 
(our divine nature) ? (and dis- 
covered this :), ‘ Here inside the 
mouth He is aydsya ; (he is) 

A ngirasa, being the essence 
(rasa) of the limbs ( afiga ). 
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Te — the senses of Virdj to whom their divine 
character had been restored and who were fthus) 
in the enjoyment of the resulting (bliss). ha~ (it 
is said). Uchuli^sM. What? Kva nu denotes 
-deliberation. It means * where indeed V sa£*= 
he. abhUt - could be ? Who ? yah~ who. na^-us. 
ittham^ thus. a$afc£a=united i.e ., made us one 
with the divine. People, as is well-known, re- 
collect one from whom they have received help. 
Recollecting as people do, they discovered him 
in themselves i.e., the aggregate of the body and 
the senses. How ? ayam dsye antariti i.e., he is 
present here in the space inside the mouth. Men 
-decide after deliberation and so also did these 
divas. Because the divas found him in the spacb 
inside (the mouth— Asya) existing without any 
specific form like that of Speech (fee. Prdmco is 
termed aydsya . Because he does not feel attached 
to anything in particular, he united Speech <ke. 
with the divine. Hence he is also known as 
Angirasa i.e., the self of the body and the senses. 
Bow is he Angirasa ? Because as is well-known, 
the self is the essence of the limbs. As will be 
stated later on, the limbs dry up when he departs. 
The import of the passage is that because he is 
the essence of the limbs and does not feel attached 
to' -anything in particular, he is the common self 
of the body and the senses. He is also pure. 
Hence one should resort to PfAna only as oneself 
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discarding Speech Ac. What is really the self must 
be regarded as the self, for true well-being is the 
result of correct knowledge ; otherwise, we know 
that eyil results. 

Some may think that Prdiux cannot be pure. 
Well, has not this (view) been refuted (by saying) 
that in Prdna there is no self-interest as 
there is in Speech &c. which feel attached to 
fine utterance and so forth. True ; but Prdna 
as Angirasa has been declared to be identical with 
Speech &c. and thus through them impurity may 
belong to him as in the case of the person who, 
although he may not himself touch a corpse, has 
come in contact with one that has. So it is 
shown (here) that Prdna is wholly pure. How ? 

9. This god is known as 
Dur ; because away from him is 
death. Away from him who 
meditates thus, will death be. 

Sd — that — referring to the Prdna reaching 
which the asuras perished as a lump of earth 
striking against a stone. ishd — the same as 
this; viz., the Prdna who is in ih8 body of the 
present sacrificer and was determined by the 
.divas as residing in the mouth. Prdna is also 
.a god (techincally), being subsidiary to a 
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k&rma viz meditation. Prdna is the object of 
meditation since he is known as Dtir — the word 
ndma implies that this name is well-known. He 
must be pure — because of this well-known name 
of Dttr. Why is he known as DUr? 7n=beoause 
duri- at a distance, asydh i.e ., from the god 
Prdiui, Mrtyufi—d&sXh i.e, t selfish attachment. 
Although it is close by 1 , death is regarded as far, 
because Prdna does not come in contact with evil. 
That is why he is known as Dtir. Thus the purity 
of Prdna is made known. Now follows (the declar- 
ation of) the fruit which results to one that 
medidates (upon him):— Death will be far from 
him who realises this i.e., that Prdna is pure as 
described in the scripture. Updsand means reach- 
ing by the mind iupa) the form of a deity or 
something else as delineated in scriptural passages 
relating to meditation and concentrating the mind 
( dsand ) on it— -uninter rupted by secular thoughts, 
until identity with that deity or other thing 
is realised in the same degree in which identity 
is (now) realised with the conventional self 
(say, the body). Compare IV, i, 2 & III, ix, 20. 

How will mrtyu be far off from a person 
who meditates thus — as stated in the previous 

1. As stated in the prefatory Bhdshya to this 
Kandikd. 
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passage ? 1 Because mrtyu is opposed to tbo 
belief of the described kind. Evil being due to 
the desire for the contact of the senses with 
their objects is inconsistent with (the character 
of) a person who believes himself to be Prdna. 
It is the result of feeling narrowly attached to 
one’s own speech &c and also of original ignor- 
ance. The regarding of oneself as Prdna is, 
on the other hand, due to scriptural teaching. 
Because of this antithesis, it may be stated that 
death will be far off from one that realises this. 
The same is now declared : 

10. That god took away the 
sins of these goddesses and 
sent them to where the quarters 
end and set them down there. 
Therefore let none go to the 
people (there) ; none go to the 
end — fearing, 4 Lest I should 
meet with evil, with death. ’ 


1. As a general rule sin is overcome by the perfor- 
mance of nitya or naimittika karma. The updsand upon 
Prdna is neither. How can it lead to the overcoming of 
sin ? The answer to this question is that sin, as here under- 
stood, is ‘ narrow selfish attachment * and it is inconceiv- 
able that it should exist when the devotee realises his 
identity with the universe as a whole. 
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Sd vd eshd divatd — this has been explained 
already, itdsdm devatdndm — of these goddesses 
like speech. pdpmdndm mrtynm i.e. t death 
which is evil in its character. It is owing to thfr 
evil resulting from sensual attachment that people 
die. Hence this evil is called death, apahatya 
i. e. t having separated it from the goddesses liko 
Speech who had identifed themselves with Prdna . 
Because these goddesses regarded themselves 
Prdna , Prdna is said to have taken the evil from 
them. (This is only a rhetorical statement for) 
the separation of evil from them is (really) due 
to its very anfcithises (to the character of the 
renovated speech &c). What did Prdna do having 
taken away the evil from the goddesses? yatra 3 
where, dsdm disdm i. e., of these quarters such 
as the east. antah-Q nd. tat = tatra = therQ. gama- 
ydmchakdra- sent. Well, there being no end 
to the quarters how can you say ‘ He sent them 
to the end of the quarters ’ ? The quarters are 
here so termed conventionally — with reference 
to the country inhabited by people who possess 
Vedic knowledge. So what is meant here by ‘ the 
ends of the quarters ’ is the countries inhabited 
by people of a different description, For instance 
we refer to a forest as d&sunta (literally land s 
end *) 1 * (although it is not really so). Thus the 

1. Here ‘ cU$a * does not nqean ‘ land * in general 

but only ‘ inhabited land. ’ 
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statement in the text is not incorrect. Having 
sent the sins of the goddesses (pdpmdnali is accusa- 
tive plural) there, he put them down ( Vinya - 
dadhdt). We must understand by this that he 
placed them in the people dwelling on the frontier 
who do not regard themselves as one with Prdna. 
Evil being the result of sensual attachment must 
necessarily abide in living beings 1 2 , ta smdt » there- 
fore. janam — the people of the frontier, ndydt — 
ought not to approach i.e., one should not mix 
with them — conversing with them or paying visits 
to them ; for by doing so one becomes associated 
with sin. They are abodes of sin. antam i.e., 
the end their dwelling place described as 

‘ <ihe end of the quarters ' — although it be devoid 
of the people, ntydt — one ought not to approach. 
It is also implied that one should not approach 
these people even when they are outside their 
country, Nid is a particle indicating fear, net 
pdpmand mrtyum atyaydniti i.e. } thinking ‘ Lest 
I should come in contact with evil ’ Fearing thus 
one should avoid going to these people or to their 
country . 2 

1, This is stated because there is nothing in the 
text to show that the sin was placed in the people there. 
That is however the meaning for sin cannot abide in tho 
land except through the people. 

2. Not merely he who meditates upon Prdna , but 
others as well (A). 
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Now is stated that Speech Ac. became agni 
Ac. — as a result of the meditation upon Prdna and 
the chanting of the Udgiha. 

1 1 . That god having re- 
moved the sin of these goddesses, 
then carried them beyond death. 

Prdna is the destroyer of death, for death 
whose effect is seen in its making one confine 
one's love to the individual body is destroyed by 
the realisation of Prdna — as one with all. endh 
i.c. f these goddesses like speech, pdpmdnam mrty- 
nm — evil i.e., the death in question, avahat — 
the same Prdna carried beyond. He restored to 
them their respective universal characters — such 
as that of agni. 

12. He verily carried the 
first Speech and when she left 
death behind, she became that 
agni. That agni shines forth 
getting beyond death. 

g a ^=Prdna. vichameva^ Speech only, fra- 
tKamdm — important. Her importance consists in 
her help being the greatest as compared with that 
of the oth< v goddesses, in chanting (the udgitha) 
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atyavahat* carried. When she was carried be- 
yond death, what became of her ? sd — that 
speech. yadd*= when, mrtyum atyamiichyata~w as 
freed from death, sab aqnirabhavat — it became 
agni. It was agni before also and became agm 
again after separation from sin 1 . The difference 
— when separated from sin — was only this. Be- 
fore realising its true character it was not enlight- 
ened as now, being confined by death to the 
microcosmic self. Now, on the other hand, it 
shines forth having got beyond death. 

13, Then lie carried Smell. 
When she left death behind, she 
became that air. That air, get- 
ting beyond death, wafts forth. 

Similarly in regard to prdna ie.,ghrana or 
the sense of smell. She became air and it blows 
having got beyond death. The rest has been 
explained. 

14. Then he carried Sight. 
When she left death behind, she 

1. One of the main tenets of the Veddnta is that 
nothing can ever become anything which it is not already 
in reality. Thus speech could never have became agni 
if it was really different from it. Its difference from agni 
was only apparent and was the result of ignorance. True 
konwledge removed the veil hiding its true oharaoter. 

T) 
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became the sun. That same sun 
burns, getting beyond death. 

Similarly the aense of sight became the sun 
and he burns. 

15. Then he carried Hear- 
ing. When she left death behind, 
she became the quarters. Those 
quarters are beyond death. 

Similarly Hearing became the quarters. The 
quarters are those that are classified as the 
East &c. 

o 

16. Then he carried Mind. 
When she went beyond death, 
she became the moon. That 
moon shines, getting beyond 
death. Thus verily will the 
goddess carry him beyond 
death — who meditates thus. 

Mind i.e., the moon. She shines. Just as 
carried the ancient sacrificer beyond death, 
so also it will carry beyond death this present 
saorifieer by enabling him to regard the pentad of 
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speech &c., as agni &c., if he meditates upon 
Prdna as thus consisting of speech &c. Compare 
Mudgaia Up: iii. 

17 . Then {Prdna) obtained 
for itself eatable food by chant- 
ing. Whatever food is eaten, 
that is eaten by Prdna only ; in 
it, Prdna abides. 

Just as Speech &o obtained (advantages) for 
themselves by chanting, the chief Prdna also did. 
It first sang the three pavamdnas from which was 
obtained a result — common to all the senses — via., 
identity with Virdj. atha= then i. e. t in the 
remaining nine verses, dtmand^ for itself, anndd - 
yam — what is food ( annam ) as well as eatable 
(ddyam), dgdyat i.e., (obtained by chanting). It 
has already been stated that the reciter’s getting 
an advantage (for himself, apart from his usual 
dakshtnd or fee) is according to the expressed 
authority of the Veda. How do you know that 
Prdna obtained food for itself by chanting? 
Because the food that is eaten by people is eaten 
by Prdna . Yat him cha annam — whatever food. 
Food in general is denoted by this, hi- since. 
adyate i. e., is eaten by living beings, anbna eva ® 
by Prdna itself. Ana is a well-known name of 
Prdna . When this word ends in s [anas) it means 
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a cart’; when it ends in a vowel ('ana) it is a 
synonym of Prdna. Further, it is not merely 
that Prdna eats all food, iha i. e. f in this food 
which evolves as the body, pratitisthati i.e ., 
Prana abides. Hence (it is said) Prdna got food 
for its support by chanting. The eating of food 
by Prdna however is for its support merely. So 
there is not, as in the case of speech &c., any 
chance in regard to Prdna of selfish attachment 
for what is agreeable. 

Is it not wrong to restrict the eating of food 
to Prdna for, as we see, Speech and the like also 
derive benefit from the food (eaten) ? This does 
not matter for the benefit is derived through the 
Prdna . The next passage shows how speech and 
the rest (came to) benefit from food through 
Prdna — 


18. The divas said (to Prdna), 

‘ Verily, whatever food there is, 
is (only) so much ; (and) you 
have obtained that for yourself 
by chanting. Make us share it 
after (you get it.)’ ( Prdna re- 
plied :) ‘You there settle down 
round me facing 1 me.’ (They 
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said:) ‘Yes’ and settled down 
around him. So whatever food 
is eaten by Pr&na — by that these 
are gratified. He who meditates 
thus, — round him verily will rela- 
tives settle down in like manner; 
lie becomes their lord, their chief, 
their leader; he (will be) healthy; 
he will be) overlord. And he, 
among relations, who wishes to 
be the rival of one that meditates 
thus — he will not be able (to sup- 
port) dependents. (But) he who 
follows such a one or following 
him wishes to support his depen- 
dents, he alone becomes capable 
of supporting dependents. 

Te devdh — those goddesses such as speech. 
They are termed divdb because they illumine their 
objects. abruvan =* spoke (these words) to the 
chief Prdna, 6tdvad—(zo much only); there is 
nothing more. vai** verily (reminding what is 
well-known), idam sarvam ** all this. All this is 
only so muoh. *What? yadannam — whatever 
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food is eaten in the world for supporting life, tat 
-•-all that, dtmani i.e. f for your own self, dgdsih 
— you have obtained through chanting. And we 
cannot bear to be without food, ami — after (you 
get food), asmin — in the food which you have for 
yourself. naJi dbhajasva^nab dbhdjayasva- allow 
us to share. The omission of the causative suffix 
is due to Vedic license. The meaning is — * Make 
us also sharers of the food.’ The other replied: 
te- you there. vai — if desirous of food . 1 md 
abhi samvisata — sit down around me facing me. 
When Prdna said so, they replied ‘ Yes * (tathd) 
and sat down (par iny avis anta) round him (tam 
samantam). Thus what food is eaten by Prdiia and 
contributes to the support of Prdna , the same r 
satisfies them who settled down round Prdna with 
his permission. Speech and the rest have nothing 
to do directly with food. Consequently it is 
right to restrict the eating of food to Prdna , say- 
ing. — ’ It is eaten by Prdna alone.’ The same is 
stated in the next sentence, tasmdt i.e ., since 
Speech &c., depending upon Prdna , settled down 
around him as permitted by him, whatever food 
(yadannam) man ( Idkah ) eats ( atti ), by that food 
{Una) these goddesses (etdh)‘ Speech and the like, 
become satisfied ( tripyanti ). Faft-whoever. 
vida — meditates, evam — thus — viz., that Prdna 
is the support of Speech &c., ivam iva vai — in the 

1. Vatqabdd yadyarthi prayuh&ty. (A). 
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like manner indeed, svdfy- -relations, inam abhi- 
samvisanti — settle down round him also, as Speech 
&o., did round Prdna, The meaning is that such 
a one will become the mainstay of his relations* 
He becomes as Prdna did in the case of speech &c, 
the supporter ( bhartd bhavatt) of his relations, 
thus settling down round him. And he becomes 
their chief ( §reshta ), leadsr (purah etd) as Prdna 
of Speech &c., Also be becomes (awft<fc2a)disease- 
less and ( adhipati ) an independent ruler, protect- 
ing them all. This result is for him who meditates 
upon Prdna thus. Moreover, yaJi^ whoever. 
6vamvidam prati — in regard to one that meditates 
on Prdna thus. sv£shu— among relations, pratir - 
bubhushati= wants to become an opponent, na hai - 
vdlam bharyebhyo bhavati — will not at all be able 
to support those who depend upon him as the 
asuras were not when vying with Prdna . atha- 
but. ya eva — whoever among the same relations. 
ttam — this man who realises Prana, anu bhavati 
== follows, as Speech &c., did Prdna. yo vd etam 
anu bharydn bubhdshati — or wants to support his 
dependents following him, as Speech &c., did, follow- 
ing Prdna. sa haivdlam bharyebhyo bhavati — he 
alone becomes fitted to support those whom he 
has to support ; none other who is independent 
(of him). All this is stated as the result of medi- 
tating upon Prdna's characteristic (of purity.) 

It was stated (above) that Prdna was dngirasa 
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for the purpose of showing that it is the self of 
the body as well as the senses ( Kandikd 8), but it 
has not been stated how Prdna is dngirasa. The 
next Kandikd is for explaining this reason. Until 
that is explained, it cannot be admitted that Prdna 
is the self of the body and the senses. It was 
also stated (above) that Speech &c.. were depend- 
ent upon Prdna. That should also be explained. 
The §ruti therefore states as follows — 

19. ‘He is ayctsya dngirasa 
for he is the essence of limbs. 
Prdna verilj is the essence of 
limbs, because Prana is the sap 
of the limbs. So when Prdna, 
departs from any limb whatever, 
there alone it withers. He is 
thus verily the essence of the 
limbs. 

‘ Soyasyo rasa) \ ' — This is repeated (here) 

from Kandikd 8 for convenience (of reference) 
in answering. Prdno vd angdndm rasa)/. — This 
reminds (us) of what has already been stated. 
What ? Prdnah i.e., Prdna, hi — this particle 
indicates what is well-known, angdndm — of the 
limbs. rasab** sap. It is well-known that Prdna 
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is the sap of the limbs, and not speech or any 
other. Therefore it is right to remind of it as 
Prdnd vai &c. How is it well-known ? tasmdt — 
this word must be construed with the concluding 
part, yasmdt kasmdt cha angdt — from any limb 
whatever without any distinction. Prdnah utkrd - 
viati Prdna departs. taddva^tatra eva^ there 
only, tat^th&t limb, sushyati — becomes sapless, 
dries up. tasmdt esha vai angdndm rasab — This is 
said in conclusion. It follows that Prdim is the self 
of the body as well as the senses, for it is only 
when the self departs that death or drying up 
takes place. So all beings live through it. The 
purport of the entire passage is — * Hence, discard- 
ing Speech &c, one should meditate upon Prdna 
alone \ 

Prdna is not merely the self of the body and 
the senses which are of the nature of form and 
action— Of what else also then ? It is also the 
self of the rks f the yajus and the sdman which 
are of the nature of name. 1 It is thus cosmic 

1. The body is rtlpa because we see it, the senses 
are karma for their characteristic is activity — whether 
muscular or mental. It will be stated in the sixth 
Brdhmana of this adhydyd that all phenomena are 
dvisible into three classes: — rdpa, karma and ndman . 
The first two of these comprehend the body and the senses 
of Virdj i.e.y the whole universe in its static and dynamic 
aspects. Ndman is language— -the names of the things 
falling under rtipa or karma . 

B. 7 a 
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in its nature. By saying so the scripture glorifies 
Prdna and points out its fitness for being medita- 
ted upon. 

20. This verily is Brihaspati 
also. Speech is Brihati. He is 
her lord and therefore is he 
Brihaspati, 

Esha u eva brhaspatib — the dngirasa in 
question is Brhaspati. How is he Brhaspati ? 
Vdg vai brhati— speech verily is brhati. The 
brhati metre consists of 36 syllables and the 
anushtubh is speech as stated in the text — ‘ Speech 
verily is anushtubh \ (Ait: Aran: i, 5, 1) Theft 
anushtubh which is speech is included in Brhati, 1 
Hence it is right to speak of Brhati being speech, 
as being well-known. All rks are included in 
Brhati for Brhati and rk are praised together 
(through relating them both to prdna) Compare : 

‘ Prdna is Brhati ’ ; ‘ Prdna is rk ; this only, one 
must understand (Ait: Aran: ii, 1, 6; ii, 
2, 2 ) The rks t because they consist of words, 
are included under Prdna, How? tasydb — of 
it, viz., rk i.e ., brhati. 6sha prdnab — this 
Prdna . patib- lord, because it is through 
it ' ihat fks are recited. Recitation takes 

1. AvAntarasamkhydyd mahdsamkhydydm antar - 
bhdvdU (A). 




107 


place through (the vibrations) of the air 
propelled by the warmth of the stomach. Or 
( Prdna may be regarded as) lord (of Brhati ) 
because it supports her. Prdna as we know, 
protects speech, for one who has no Prdna or 
breath is unable to utter words. Therefore also 
Brhaspati or Prdna is the self of the rk . 

And also of the yajus. How ? 

2 1 . This verily is Brahmanas- 
pati also. Speech verily is 
Brahman. He is its lord. And 
therefore is he Brahmanaspati also. 

Esha u brahmanaspatili — this only is Brah- 
manaspati. vagvai brahma — Brahman is yajus 
which is a portion of speech, tasydh — of that speech 
viz., Brahman or yajus . eshah i.e ., Prdna. patih= 
lord — in the same sense as in Kandikd 20. 

How is it known that Brihati and Brahman 
denote rk and yajus respectively and not any- 
thing else ? Because we find, at the end (of the 
present topic, in Kandikd 22) speeoh mention- 
ed as co-ordinate with sdman thus — ‘ Speech is 
verily sdman' , Accordingly it is but right to 
conclude that Brhati and Brahman in * Speech 
verily is Brahman \ 1 Speech verily is Brhati * 
where also vdk is mentioned, co-ordinate with 
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Brahman and Brhati , refer to the two remaining 
— rk and yajus. When sdman is mentioned 
rk and yajus are left over. Also because these 
are particular forms of speech — rk and yajus . 
Hence it is proper to co-ordinate them with 
speech. (If Brhati and Brahman are understood 
literally) there will be nothing special about the 
statements in the text. It is clear that there is 
something special stated in ‘ Sdman is the udgitha 1 
(Kandikd 22) and Brhati and Brahman must 
similarly denote special forms of speech. Other- 
wise — if they are not specific — they will certainly 1 
serve no useful purpose. If these specific names 
are understood as equivalent to speech, in general, 
there will be tautology. Besides in the scripture, 
rk , yajus and sdman are mentioned in this 
order (viz, the one we find here). 

This Prdna is sdman also. How ? 

22- This also is Sdman. Speech 
verily is Sdman. Because it is 
speech (sd) and Prdna ( arna ), 
Sdman is called Sdman. (Or) 
because it is equal (Sama) to 
an ant, equal to a gnat, equal 
to an elephant, equal to the 

1* Dvittyatchdh&ra avadhdtandrtha^. (A) 
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three worlds, equal to all this — 
therefore is he Sdman. Who 
meditates thus upon Sdman at- 
tains union with Prdna , — he re- 
sides in the same world as Prdna.. 

Speech (vdk) verily (vai) is Sd, which being 
a pronoun denotes whatever is meant by the 
words in the feminine gender. Similarly ama 
is this Prdna for it denotes whatever is meant 
by the words in the masculine gender. Compare : 
“ (If you are asked) ‘ By what do you obtain my 
names of the masculine gender V (you should 
answer), ‘By Prdna*: ‘By what, my names 
of the feminine gender ? ’, ‘By speech ! ’ (Thus) 
the word ' sdman denotes a chant because it is 
nothing but a succession of (particular) tones 
produced by Prdna (itself). Hence there is nothing 
that is called sdman whioh is different from Prdna 
and speech. Tone, syllables &c are produced by 
Prdna (only) and are dependent upon it. This 
Prdna is (thus) sdman — what is ordinarily known 
as sdman and is of the nature of speech and 
Prdna — sd+ama. Therefore (tat) it is that sdman 
which is of the nature of ‘ song * and consists 
of tones &c is so termed (sdmnab sdmatvam). Qr 
otherwise — sincq he is equal ( sama ) to all as 
will presently be indicated, he is sdman . The 



110 


word y&t (since) occurring at the beginning of the 
sentence must be understood to refer to tasmdt 
1 therefore * occurring later on. No doubt, the 
passage does not contain vd ( or\ but it must 
necessarily be understood, for the mode of deriv- 
ing sdman (here mentioned) is an alternative 
one. In what manner does equality characterise 
prdnal samali 'plushind — equal to the body of 
a (white) ant. sct,m6 ma$akena~e qual to the 
body of a gnat, samo ndgena — equal to the body 
of an elephant, samah ebhili tribhih lokaih — 
equal to the frame of these three worlds 
presided over by Virdj. samo anbna sarv&na — 
equal to all this i. e, the universe presided over by 
Hiranyaqarbha. What is meant by stating ttfat 
Prdna is equal to the body of an ant &c is that 
it completely belongs to each of them as the genus 
gdtva (for instance does, to each individual cow); 
and not merely that it is of the limited size 
of particular bodies, for it is formless and all- 
pervading. Its equality (in all these) does 
not mean that it is limited to the (respective) 
bodies (in which it abides) as the light 
of a lamp within a mansion or a pot, for 
instance, becomes limited, through diffusion and 
contraction, to space ; for the scripture states — 
4 These are all equal; all infinite \ There is nothing 
inconsistent in an all* pervading entity occupying, 
when embodied, space limited by the size of 
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particular bodies. Yah evam etat sdma veda — 
who* meditates upon Prdna , glorified in the 
scripture, as sdman because of his characteristic 
of equality. tasya= to him. asnute i.e the 
following result accrues, sdmnah- with sdman 
sdyujyayn— union i.e., feeling of identity in respect 
of one’s body, senses &o. sdlokyam— residence 
in the same world — alternatively — owing to 
difference in preconceived aim. The purport 
is that such a result accrues to him who 
meditates upon Prdna until complete identity 
with him is realised* 

23. This verily is Udgitha 
.also. Prdna is ut for by Prdna 
is all this held up. Speech 
alone is gt/ha. He is udgitha 
because (he is) ut as well as githa. 

Udgitha (here) means neither the rk-section 
(so termed,) nor chanting (but Prdna ) 1 for the 
topic under consideration refers to Prdna. How 
is Udgitha , Prdna ? prdno vd ut — Prana verily 
is ut. pranAna- by Prdna. ha indeed* idam sarvam = 
all this. uttabdham= supported or upheld. The 
prefix ut (here) which stands for upholding 
mentions a characteristic feature of Prdna. Hence 

1. Nan padasyobhayatah sambandhah. (A) Compare 
also vdrtika 317 — * Udgitidhyasurevatu 9 
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ut is (said to be) Prdna- vdgvai githd — speech 
alone is githd or song, because the udgibha 
(understood as a rlc- section to be sung) is a 
variety of speech. Since it is derived from the 
root qcti ‘to speak it must mean t speech \ 
It is inconceivable that it should mean anything 
else and it is therefore affirmed that the udgithd 
is speech alone ( e va ). Ut is prana , githd is 
speech, dependent upon prana ’ That word which 
singly denotes both is Udgithd . 

For emphasising the above-mentioned idea 
a legend is narrated. 

24. There also (is this legend) : 
Bruhmudatta Chaikitdneya , drink- 
ing soma, said, ‘ Let this soma 
strike off my head, if aydsya 
dvgirasa sang anything other 
than this.’ He indeed chanted 
with his speech and with his 
breath. Thus (is the meaning.) 

Tat = tatra > there i.e., in regard to what has 
been stated above, ha api i.e., a story is also told. 
Brahmadatta is a name. Chaikitdniya — grandson 
of GJnkitdna, rdj&nam bhakyhay an = drinking sdma 
at a sacrifice. uvdcha= said, what? ayamrdjd — 
this soma in the chamasa (&poon) which I am 
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now drinking, tyasya mama i.e,, of me, a liar. 
mttVdhdnam^heixd. vipdtayatdt -vipdtayatu may 
strike off. (See Pdnini vii, 1, 35.) The 

meaning is — ‘ If I have uttered a lie (let 
soma strike off my head).’ How could he be 
a liar? yat^yadi^il. itak i.c., other than this 
Prdna , now under consideration, united with 
speech, aydvja — this word which denotes the 
chief Prdna refers (here) to the singer of the 
ndgttha , at the sacrifice of the ancient sages 
1 known as) the creators of the universe, amjbna 
"by a goddess other than speech — breath, uda - 
gdyat^ did sing, ‘if go, T should be a liar ; and 
let the deity whom I have misunderstood strike 
^ff my head.’ By saying that he thus cursed 
himself, the scripture shows the need for firmly 
believing. in the fefficacy of the) above meditation. 
Now is summed up the lesson of the legend. 
Vdchd cl id — by speech led by Prdna. Prdnena cha 
— and by Prdna which was his own self, saly 
i. aydsya dngirasa, the chanter, udagdyat =* 
chauted. iti — this is the significance of the curse. 

25. He who knows what 
is the wealth of this Sdman , 
attains wealth. Hs wealth is 
verily tone. Therefore let a 
priest who* is going to officiate 
B. 8 
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at a sacrifice desire that his voice 
may have a good tone and let 
him officiate at the sacrifice 
with such a voice — good in tone. 
Therefore people (who want a 
priest) for a sacrifice look out 
tor one who possesses a good 
voice. So also (do people seek 
him) who possesses wealth. He 
who thus meditates upon what 
is the wealth of S&man , obtains 
wealth. 

Tasya — this refers to Prana now under 
consideration. ha=( it is said), etasya-ot this — 
pointing by the hand to (the prdna ) in the mouth. 
sdmna h — of Prdna signified by the word sdman. 
swm= wea ith. yah veda ^ -whoever knows. What 
happens to him ? bliavati hdsya ,syaw=he comes 
by wealth. Having thus tempted (the reader) 
by (referring to) the fruit and drawn his attention, 
the. scripture says as follows when he is desirous 
of bearing more, tasya vai — of him L e., prdno 
verily. svara eva— tone only, svam i.c., (is) 
wealth svara is sweetness of voice. That is 



115 


as ^wealth or ornament, for when endowed with 
a good tone, chanting appears to advantage. 

tasmdt — because it is so. drtvijyam karts hy an* 

one that wishes to become a chanting priest, vdchi 
=in voice — i.e. t characterising voice. svaram^jio W 
ichcheta-ichchet^. should seek — if he likes to en- 
rich the sdman with tone. This injunction is only 
of an incidental character. If the sdman is to be 
enriched by means of tone, mere desire will not 
suffice. What is meant therefore is that it 
should be acquired by suitable aids like cleaning 
the teeth, taking in oil &c. tayd vdchd svarn, 
sampannayd drtvijyam kurydt — one should sing 
as a priest having enriched his tone thus, tasmdt 
— since tone is the wealth of the sdman and 
is embellished by it- yajne^ at a sacrifice, svar*- 
vantam — a singer who has a good tone. 
didrkshants 6va — people certainly desire to find* — 
as they do seek a wealthy man. It is well-known 
that people seek a wealthy man {atho yasya 
svam bhavciti). Bhavati hdsya svam &c. This 
repetition of the already declared fruit of medi- 
tating upon the characteristics (of Prdn a) is 
made in conclusion. 

26. Whoever realises the 
right sound of Sdman , has gold. 

Of him tone is right sound. He 
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gets gold who meditates upon 
the right sound of mnutn. 

Now another feature viz., possessing fine 
sounds is stated. This is also possessing a good 
tone, the difference being only this — that while 
the former relates to line voice, the present 
refers to what is right as determined by the 
science of Phonetics. Whoever knows the right 
sounds of sdman is said to obtain gold as the 
word snvanmvi signifies right sounds and gold 
alike. By meditation one gets as its fruit 
ordinary gold only. The rest of the passage is 
to be understood as before. 

27. Whoever knows the sup- 
port of the sdman, he gets support. 

Of him speech is the support, 
for abiding in speech, this Prdna 
is chanted as this (song). ‘ Resi- 
ding in food’ — some say. 

Now with a view to enjoin meditation upon 
it, the text refers to another feature (of Prdaia) 
viz:,, it* being supported in speech, pratishthd 
is support— that on which anything rests. One 
that knows this character of Prdna —its support 
(in speech) — gets support. It is but right for 
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one that meditates upon a particular quality 
(df an object) should come to possess that very 
quality. Compare : ‘ In whatever manner one 

meditates upon him &c.’ As before having attracted 
( the reader’s attention), the scripture continues 
to address him who is desirous of knowing what 
the support is. vdk — here means 1 the place 
where sounds are found ’ e. </. the root of the 
tongue. That is the support. Abiding in places 
like the root of the tongue (vdchi), this (eshaft) 
I'rdna assumes the form of this song {Had- 
gdyoti .) Hence vdk is the suppoit of $&man> 
Others say that he is supported on food’; and 
it is only right to say so. Since the view held 
fc>y these is not criticised, the particular charac- 
teristic on which meditation should take place is 
left to the option (of the person meditating). 
Thus speech or food is the support. 

28 . Now follows the ubhija- 
rbhu of the Pdvamonas . Verily 
the j orastolri sings the sdmnn ; 
when lie sings them these are 
to be muttered — ‘ Lead me from 
evil to good'; ‘Lead me from 
darkness to light’ ; ‘ Lead me 

1. Anna*abdina tatparirjdmo diho grhyate. (A) 
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from death to immortality. ’ 
When the text says. ‘ asato ma 
sat yamaya ' (it means) death by 
asat and immortality by sat. It 
thus says verily ‘ Lead me from 
death to immortality ; make 
me immortal. ’ (When it says) 

‘ Tamaso ma jyotiryamaya (it 
means) death by tamas and 
immortality by jyotis. It thus 
says verily ‘ Lead me from death 
to immortality ; make me 
immortal. ' ‘ mrityornid amritarn. 

yamaya ' — there is nothing here 
hidden as it were. Then as re- 
gards the other hymns, through 
singing them he must obtain 
food for himself. Therefore 
while these hymns are being 
sung, let the sacrificer ask for 
a boon— -whatever desire he may 
have. An udgatri priest who 
meditates thus obtains by 
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singing whatever lie may 
"desire either tor himself or for 
the sacrifice! - . This meditation 
is indeed the conqueror of the 
world. He who meditates thus 
upon sarnan — for him there is 
no fear of not being admitted 
to that world. 

Now is prescribed a japa for one that realise# 
Prdna as above described. The text has hither- 
to explained the mode of meditation which is 
preliminary to this japa. atha^ then, atah — 
because when this japa is practised by one that 
meditates thus, it leads him up to divinity, the 
japa is described here. Since the japa is connect- 
ed with chanting (one may think that) it has to 
be performed whenever a hymn is sung. The sruti 
therefore states pavamdndndm and thus restricte 
its performance to the time when only the 
pavaradms are sung. Even thus the japa , it 
may he thought, should be performed when all 
the three pavamdnas are sung. Therefore the 
time is further restricted as follows — sa vai khaki 
prastdtd sdma prastauti— the prastotr priest 
singe the stiman. sab — that priest, yatra^ when. 
sdma^sdman. pr as tuydt = begin (to sing). tat =* at 
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that (time), etdni* these. japet — one should 
mutter. The japa is known as abhydroha becrfuse 
when one that meditates upon Prdnct performs 
this japa, he directly leaches his real character 
viz,, divinity. Since there is the plural suffix 
in 6tdni, three separate japas are meant (and 
they are not to be regarded as all one) Since 
we find this word in the accusative case 1 and 
is found in the Brdhmana , these yajus - formulas 
should be uttered with the accent as here and 
not as they would be recited in the mantra . The 
japa is to be done by the sficrificer. 

The following are the formulas-' asato md 
sad gamaya ; tamaso md jyotirgamaya ; rnrtyor- 
mdmritam gamaya. The meaning of the mantras 
is obscure; therefore the Ur dhmana itself explains 
them. Sah i e. the mantia yat~ what, dha — 
says. What is that ? asat is mrtyu t. e. natural 
thoughts and deeds. Thev are termed asat for 
they lead to absolute degradation, sat is im- 
mortality i. e sdstraic deeds and thoughts 
Because they lead to immortality they are 
described as amrtam . Hence the sentence means 
‘Lead me from natural thoughts and deeds 
(prompted by) ignorance to sdstraic thoughts 

and deeds which are instrumental in securing 

# 

1. Yatra svard vivakshitali taira trHydnirdesO dri- 
yate. (A). 
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divinity ’. Tbe final purport is now stated thus — 
make me immortal'. Similarly in 1 tamaso md 
sadgamaya' , tamus is death i. e. all ignorance. 
It is tamas or darkness because it conceals 
(truth) and is termed ‘ death * because it brings 
about (continual) death jyotis is immortality 
tbe reverse of the previous — divine nature. 
Knowledge is termed jyotis, it being of an 
illuminating character. Hence the yajus means — 
‘ Lead me from darkness to light i. e. make me 
immortal’, as before i. e , ‘get me the divine 
character of vtrdj'. The former mantra means — 
‘ Lead me from what is not a means (to attaining 
the right end) to what is so.’ And the latter 
nfeans— ‘Lead me from what is ignorance, in 
spite of its being the right means, to what is 
the end." The third yajus expresses the combined 
meaning of the former two and its purport is 
clear. Its meaning is not, as in the case of the 
other two mantras hidden, as it were, but is as 
one understands it from the words (constitutin g it). 

Atha — after chanting for the sacrificer the 
three pavamdnas . ydni itardni — what others 
yet remain. Through them the chanter should 
obtain for himself by singing them, eatable food. 
A singer who knows Prdna becomes Prdna and 
the singer who realises Prdna as above described 
is, like Prdiid , able to secure that desire. When 
these hymns are Being sung, the sacrificer must 
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ask for a boon. Whatever desire he may have, 
that desire he must ask to he fulfilled. The 
word tasmdt must be taken with tvamvid udq&td. 
Whatever desire he wants to be fulfilled for 
himself or for the sacrifices that he can seeUje 
by singing. 

Thus it has been stated that identity with 
Prdna is obtained through meditation and Karma. 
There is no room for any doubt regarding this. 
But there may be a doubt as to whether identity 
with Prdna is attainable when (of these two) 
karma is left out. To clear this doubt the text 
has — ‘ TaddhaitallokajuUva ' . Tat i. e., the medi- 
tation upon Prdwn divorced from karma,- by itself. 
l6kojidH'a~i$ certainly the means of securing 
the divine world. There is not at all (na ha iva) 
fear (d?d) of unfitness for the world (aldkya- 
tdydh). When one realises one’s identity with 
Prdna t one does not, of course, seek to attain it 
again). A person that is already in a village will 
not desire to get to the village as one who is in a 
forest may dc. Desire always has reference to 
what is away and distinct from oneself. Desire 
is inconceivable in regard to one’s own self. 
Thus there can be no fear that he will not at any 
time attain Prdna- hood. 

' To whom does all this apply? ya 6vam6tatsdma 
veda— whoever meditates upon this sdman , with 
all its glory as described above and realises his 
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complete identity with it thus — * I am Prdna , 
pure and not to be menaced by demoniacal evil 
of the nature of sensual attachment. The pentad 
of speech etc , because they rest in me, are of 
the character of agni &c. and are divorced from 
evil of the nature of selfish attachment, arising 
from original nescience. They operate in all 
creatures through (the nourishment got by 
eating the) food which is mine. I am the 
self of all beings — for I am of the character of 
dngtrasa , I am also the self of speech consisting 
of rk , yojns , and sdman for I pervade it and 
produce it. Good voice is external wealth for 
me, when I am sdmayi; internal wealth is vocal 
ofgans such as the throat- 1, of this charac- 
ter, am completely present in the body of 
beings such as ants, being formless and all- 
pervading*. 








